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He went through the land proclaiming this great truth, and he has 
wrought a revolution in the thoughts and minds of men more 
mighty than any which has been accomplished during the same 


time by all the politicians of the nation. 
—Theodore Parker 
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PREFACE 


Hosea Ballou (1771-1852,) was one of the most influential 
figures in American religious life of the nineteenth century. A 
convert from the Calvinistic Baptists, he was to become an out- 
standing leader of the forces which strove to overturn the orthodox 
theories of the atonement of Christ and to humanize man’s thought 
of God. His conception of the Deity as a loving Father Who will 
save all His children did much to undermine the Calvinistic theory 
of the salvation of an elect few and to mitigate the harsher features 
of the religion of Americans of the early nineteenth century. He 
was himself a man of the common people, of meager formal educa- 
tion; and his pungent, argumentative writings and vigorous preach- 
ing were responsible for a great upsurge of liberalism among the 
lower classes, which were mostly untouched by the more literate 
liberalism of the day. 


Outside the Universalist denomination, Hosea Ballou today 
is practically unknown. No biography of him has been published 
since 1889. Instead, historians of this period of American life have 
focused attention on William Ellery Channing, Ralph Waldo 
Emerson, Theodore Parker and the other Boston Unitarians among 
the literati who made such a remarkable contribution to what Van 
Wyck Brooks has called “the flowering of New England.” As a 
result, the great liberal stirring among the humbler people which 
manifested itself in the rise of Universalism has been ignored. 


The present work is designed to fill this very serious gap in 
our understanding of the religious and intellectual history of the 
early years of the United States. The biography and thought of 
Hosea Ballou are treated genetically and set in the context of the 
denominational and intellectual history of the day. I have attempted 
to put in perspective those events and experiences which played an 
important part in shaping Ballou’s character and (what has never 
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been done before) to discover the sources of his religious thought. 
The major facets of his thought as found in his many writings are 
examined, with emphasis on the significance of his theology in the 
life of his own denomination and in the rise of American religious 
liberalism. 

Ernest CAssARA 
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CHAPTER I 


RICHMOND, 1770 


Nestled among the hills of the little town of Richmond, New 
Hampshire, near the Massachusetts border, is the beautiful valley 
still known to some as Ballou’s Dell. Here, within sound of the 
gushing of several refreshing springs, Elder Maturin Ballou built the 
log cabin which was to be the home of his large family. With his 
young sons at his side, he struggled to make the stony soil produce 
enough to insure, at best, a bare existence. 

Maturin and his wife, Lydia, who was big with her tenth child, 
had come to Richmond probably in the spring of 1768. The 
preceding October, Maturin had purchased eighty acres of un- 
cleared land for fifteen pounds.1 It was an abrupt change—from 
the civilization of Rhode Island to the wilderness of Cheshire 
County, New Hampshire. But the new life was well worth the price 
paid in toil, for Maturin was doing the Lord’s work. A Baptist 
preacher, he had come to minister to a growing community of fellow 
believers. 

Maturin Ballou had been born in Providence on October 30, 
1722.2 His great-great-grandfather, the first Ballou in America, was 
among the co-proprietors with Roger Williams in Rhode Island in 
1646.2 This Mathurin Bellow Cfor so he spelled his name) was 
apparently descended from the Normans who crossed over to Eng- 
land with William the Conqueror. Thus the blood was originally 
French. 

Maturin Ballou was a turner by trade, and, according to tradi- 
tion, he for a time manufactured spinning wheels. He began his 
preaching in Smithfield Clater Lincoln), Rhode Island, in 1752. 
Like most Baptist ministers of the day, he probably had no theologi- 
cal education.6 Such education was considered unnecessary; the 
important thing was to have the Spirit speak to you through the 
Scriptures. Nor did Maturin ever accept money for his ministra- 
tions.’ The Baptist preachers of the day earned their daily bread 
with their hands. 

Maturin and Lydia were married in Smithfield in 1744.8 She 
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was born on February 6, 1725,° in Providence, the daughter of 
Richard Harris, a Quaker whose forebears had come to the colonies 
seeking asylum in the time of Charles and Laud.!° Aside from 
these details, little is known of Lydia Harris Ballou. 

Maturin and Lydia lived the first twenty-four years of their 
married life in various towns in Rhode Island, laboring, ministering 
and raising a large family. Nine of their eleven children were 
born to them in these years, and at least one of them died. Amey 
lived just six years, dying in 1756.14 

When the Ballous moved to Richmond in 1768, they brought 
with them Mary, Lydia, Maturin Junior, David, Nathan, Sarah 
and their sickly three-year-old Phebe. Stephen was born to them 
that September. Benjamin, now a young man of twenty-one, stayed 
behind in Scituate, Rhode Island,!? anxious to strike out on his own. 
So the burden of clearing land, building the cabin and tilling the 
soil fell on the shoulders of Maturin, Senior, with the help of young 
Maturin, who was thirteen; David, ten; and Nathan, eight. No 
wonder that it was at best a meager existence that the farmer- 
preacher could wring from the uncooperative soil. 

But the Ballous were not without friends in their new wilder- 
ness home. Lydia had two brothers there, Anthony and Uriah 
Harris, and two sisters, Mrs. Sweet and Mrs. Phillips.18 ‘They prob- 
ably were the determining factor in bringing the Ballous to Rich- 
mond. The Harris, Phillips and Sweet families were among the first 
settlers of the town. The township’s charter had been granted in 
1752, but not till ten years later did the real movement of popula- 
tion to the area begin.14 When the first town meeting was held in 
1765, Uriah and Anthony Harris, Israel Phillips and Jonathan 
Sweet were among the qualified voters.1® 

It was a promising area that these families had come to. When 
the first census was taken in 1773, Richmond was found to be 
second in population in the county, with 745 residents.1® By the 
late eighteenth century its population had risen to almost fourteen 
hundred.!7 It was probably with great expectation that Maturin and 
Lydia Ballou threw in their lot with these pioneers. 

The people of Richmond were no doubt happy to have this 
preacher as their own. For they were of a very serious type: Baptists 
and Quakers. (These two sects were to predominate for the first 
seventy years of the town’s history.1®) With their new preacher 
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among them, the Baptists were able to form their church in 1768. 
Not for twelve more years were they strong enough to put up a 
meetinghouse,!® but meetinghouses were not important to these 
simple people. They met in the homes of their leaders: when not at 
Maturin’s place, they would gather at the homesteads of Elder 
Artemus Aldrich and Deacon Simon Thayer.?° 

Maturin Ballou was their kind of man. He was plain-spoken, 
like themselves. His sermons were earnest and only occasionally 
eloquent.2. But it was as a man that they probably liked him 
best: his unostentatious manner, which bordered on meekness, and 
above all his forgiving spirit earned him high respect and influence.” 
Maturin took his Calvinism seriously. He was, on occasion, light- 
hearted and would tell a good story or a joke—but he would soon 
sigh and repent his indulgence of this part of his nature.” 

Despite the poverty and trials of this pioneer existence, life held 
much happiness for Maturin and Lydia. The autumn of 1770 was 
especially joyful, for Lydia could tell her husband that again the 
Lord had smiled on them and that she was with child. 

September held another happiness for the Ballous. The Baptist 
community now ofhcially set aside Elder Maturin Ballou as its 
minister. On September 27, in one of the most solemn moments of 
his life, Maturin was ordained a preacher of the gospel of Christ and 
a minister to his people.2* It was a proud and happy father who 
was thus enabled, the following month, to perform the marriage 
ceremony of his daughter Mary, the first to marry and the first to 
make him a grandfather. 

Mary was the Ballous’ oldest child, born in the first year of 
their marriage. Now, at what was no doubt considered the “ad- 
vanced” age of twenty-five, she was to leave her parents’ home. 
Her spouse was David Bullock of Rehoboth, Massachusetts, whom 
she had met and loved before her family made its trek to the 
wilderness. David had purchased a farm in Richmond and planned 
to settle there. So Maturin, in his own home, on October 20, gave 
the couple the blessing of church and state.?5 


CHAPTER II 


GE EABI YE YEAR 


In the spring, a son was born to Lydia Ballou. She and 
Maturin turned to the pages of God’s Word for a name, and their 
choice was prophetic. 


Hosea Ballou was born on April 30, 1771,! the last of eleven 
children. ‘The home into which he came had little wealth. In his 
first three years in Richmond, the lot of Maturin Ballou had not 
much improved. Since he spent much of his time in the duties of 
his ministry—without pay—and since he had nothing but the land, 
his family was in great need. His children went without the most 
common necessities; it is said that little Hosea often was without 
underclothes, shoes and stockings, even in the coldest of winters.” 
But the Ballou children probably were unaware of their plight, for 
it was a home of love. 

Hosea was not to remember his mother’s tender affection, for 
when he was twenty months old, Lydia Ballou died.* There is no 
record of what took her life just short of her forty-sixth year. Hosea 
was too young to appreciate his family’s sorrow as the body of his 
mother was laid to rest in the hillside cemetery not far from their 
home. On the newly covered grave was placed a small, crude stone, 
engraved with the letters L. B. In later years he was to say: “The 
Treasure was gone before I could realize its value.” 4 

It is not good for man to be alone; and within a year Maturin 
took to himself another Lydia. Little is known of Lydia Bliss of 
Attleboro, Massachusetts, except that she was married to Maturin 
Ballou on September 15, 1774.° It is believed that she died in 1790 
or 1791.8 Maturin needed this helpmate, for his daughter Lydia, 
now twenty, had married Samuel Moses a short time after her 
mother’s death? and had gone off to Warwick, Massachusetts,’ to 
live near the new home of her sister Mary.® Nine-year-old Sarah 
and seven-year-old Phebe were the only girls now at home to cook 
and keep house. 

Although Hosea did have a stepmother, Maturin Ballou acted 
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as father and mother to the young child. Hosea himself never re- 
ferred to the influence of his stepmother. The boy formed a deep 
attachment for his father; and it is probable that his later thought 
of God as a heavenly Father, capable of both love and chastisement 
because He truly loves His children, was not a little influenced by 
his earthly father. 


How I used to cherish a kind word from my father, when I was a 
boy! He was in some respects an austere man; and when I was born, 
being the youngest of our large family, he had got to be advanced in 
years, and looked with a more serious and practical eye on the events of 
life and all things about us. He was Puritanic, strictly religious, as he 
interpreted the meaning of that word, and his mind was ever engrossed 
upon serious matters. But when he put his hand sometimes upon my 
head, and told me I had done well, that the labor I had performed might 
have been more poorly done by older hands, or that I was a good and 
faithful boy, my heart was electrified beyond measure; and I remember 
his words and smile, even now, with delight.1° 


Hosea’s earliest years were lived in unsettled times, both in 
state and church. He was barely five when the Revolution broke 
out. Being distant from the seacoast, Richmond was never really in 
danger from British troops, but the men of his town still did their 
part. Several joined the regiment recruited among the Massachusetts 
towns of Worcester County and fought in the battle of Bunker Hill. 

Agitation did not cease with the end of the war. In the late 
’70s and early ’80s, sentiment in the Cheshire County area was very 
strong in favor of seceding from New Hampshire and becoming a 
part of the newly formed state of Vermont.!* Richmond went so far 
as to vote such action in the March town meeting of 1781.!% Long 
after the plans for secession had been frustrated, feeling ran high 
in the area.1* It was probably in these years that young Hosea first 
heard the name and exploits of a Green Mountain warrior by the 
name of Ethan Allen. Hosea did not then know how greatly his 
life was to be changed by the thoughts of “Gen’r!” Allen. 

Of more immediacy to the Ballous was the agitation in 1776 
among Baptists in Richmond over their minister’s legal rights. The 
royal charter of the town had called for the setting aside of certain 
tracts of land to be used to support ecclesiastical activities. One 
section of this glebe land was reserved for the Episcopal church, one 
for the Society to Propagate the Gospel in Foreign Parts and one 
for the first settled minister of the town. Maturin Ballou was that 
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first settled minister, and, by right, the land belonged to him. But 
the opposition of the non-Baptist residents was vigorous, and self- 
effacing Maturin deeded his share of glebe land to the town of 
Richmond.*® During the course of this controversy, the Baptists in 
town were split asunder. Some, less meek than their minister, held 
out for his right to the land; others appear to have sided with the 
opposition. The practical result of this division of feeling was a 
division in the church. A number followed the lead of Elder 
Artemus Aldrich and formed a second society of Baptists.1¢ This 
schism lasted for about thirteen years. 

Maturin Ballou’s thoughts regarding this break in Baptist ranks 
are not known, but his position was surely not a happy one. Three 
years later, after a ministry of eleven years, he asked to be dismissed 
as pastor of his flock.17 He was then only fifty-seven years old, so 
that age could not have been the determining factor. His resigna- 
tion was accepted, but he did not give up preaching. It is said that 
he spent the remainder of his life preaching in the neighboring 
towns.}8 

The effect of this schism on young Hosea can only be surmised, 
but he very likely had the disillusionment of this event in mind 
when he later wrote: 


I have often seen, in the same churches, persons at such variance, 
about matters of their religion, that truth seemed not to be regarded, in 
the least, on either side; each would strive to crush his brother, until 
two parties were formed, and a whole town set in an uproar.}® 


Hosea had his first conscious experience with death when the 
news came, in January 1778, that his sister Mary had died in 
Warwick.2° In January 1781, his brother David took a wife, their 
cousin Mercy Harris.24 And he was again in his Sabbath best when 
his father married Sarah Ballou to Moses Wheaton the following 
October.?? 

Hosea’s “formal” education proceeded along the usual lines of 
a pioneer community. The learning he gained was with his father’s 
help, for there was no school. The family library was not large; it 
consisted of only three volumes. Of course, the Bible was the 
family’s prize possession. Hosea pored over its pages, teaching 
himself new words and thrilling to its tales of adventure. Also use- 
ful was an old dictionary of pre-Johnsonian vintage. The library 
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was completed by “a well-thumbed pamphlet of the scriptural story 
of the tower of Babel.” 78 

Paper, pen and ink were luxuries not to be afforded. Instead, 
Hosea stripped pieces of birch bark to serve as paper; coals from the 
- fire served as pencils. With these implements he would lie before 
the fire at night, laboriously learning to write. By the time he was 
sixteen, he had taught himself to read and write with a fair amount 
of ease.”4 

There were chores to do, but Hosea had much time to roam 
the surrounding hills. Ballou’s Dell is a place of natural beauty; 
beholding it today, it is easy to see how Hosea Ballou came by the 
love of nature which is mirrored in many of his writings. 
Fortunately the Ballou farm stands, with the exception of the 
original house, much as it did in Hosea’s day. It is one of the com- 
paratively few farms in the area which were not abandoned as the 
tide of migration swept many Richmondites west. One can still see 
the green dell and the sudden rise of the surrounding hills as they 
looked to the youth’s eyes; and the cool, clear springs still run, 
which were the source of much of his joy. 

Hosea was over six feet tall when he reached his full growth. 
He stood straight and had a ruddy face, dark hair and sparkling 
blue eyes.2> The work he did on the farm no doubt helped main- 
tain his good health. He lived the outdoor life; and in later days, 
when circumstances demanded that he spend much time in the 
study, he still insisted that physical exertion out of doors is absolutely 
necessary for physical well-being. 

Among the boys of the neighborhood, Hosea demonstrated 
early his natural talent for leadership. He excelled in the sports of 
the country town of that day. He was a good runner and a skilled 
wrestler, and he showed his brawn in the popular sport of “pitching 
the bar” (that is, hurling a crowbar javelin style).26 His friends 
soon learned to trust his leadership in other ways. By nature 
straightforward and completely open, he was often called upon to 
fill the role of umpire in disputes on the field of sport.?? 

Important as these things are to a boy, Hosea’s mind was often 
on more weighty matters: sin and salvation. Maturin was deeply 
concerned for the spiritual well-being of his children. He prayed 
often for their conversion to the ways of God, calling them by name 
in the family prayers.?® His children were guilty of no particular 
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evil, but, according to his Calvinistic outlook, this did not guarantee 
them a place on God’s roll of the elect.?® For this election he prayed 
mightily. Furthermore, he was careful that they learn well the 
religious tenets of his denomination. 

Hosea was well instructed in the doctrines of Calvinism at an 
early age.2° He was taught that he, like all men, had inherited the 
sin of the first parents of the race and had thus come into the world 
totally depraved. Because of this inheritance, the greater part of 
men were doomed to eternal misery after death. For an elect portion 
of mankind, however, things would be different, for God had 
provided a way in which they would be saved. These fortunate 
ones, sometime during their lives, would feel the working of the 
Holy Spirit upon them: it would manifest itself in the ecstatic ex- 
perience of conversion. But this experience would come to very 
few; it was the belief of the Baptists who surrounded Hosea that 
“not more than one in a thousand” would be chosen.*4 

Along with this central belief, he learned all the theological 
jargon of the day, for theology was then the concern of the average 


layman. 


... 1 was well acquainted with the most common arguments 
which were used in support of predestination, election, reprobation, the 
fall of man, the penal sufferings of Christ for the elect, the justice of 
reprobation, and many other particulars, such as regard the moral agency 
of man and his inability to regenerate himself, the sovereignty and ir- 
resistability of regenerating grace, &c., &c.3? 


Yet Hosea had a very inquisitive mind; he did not accept these 
beliefs without question. He was particularly absorbed by the 
problem of free will and necessity. 

This trait of independence, which was to predominate in his in- 
tellectual development, was seen early in his youth—perhaps most 
clearly in the radical questionings which made his father somewhat 
uncomfortable. One day his theological precocity caught his father 
completely off guard. He asked Maturin: “Suppose I had the skill 
and power out of an inanimate substance to make an animate, and 
should make one, at the same time knowing that this creature of 
mine would suffer everlasting misery—would my act of creating 
this creature be an act of goodness?” 

_Maturin was visibly shaken by his young boy’s question. He 
did not reply.2? Hosea would have to find his own answer. 


CHAPTER III 


THE GREAT REFORMATION 


To the south of Richmond, over the boundary line between 
New Hampshire and Massachusetts, is the town of Warwick. 
To Warwick in 1771 came Caleb Rich, a dreamer of dreams and 
a seer of visions. He had been born in Sutton, Massachusetts, in 
1750, the son of Congregationalist parents. When Caleb was a boy, 
however, his father had been converted by the Baptists. The fact 
that his mother remained Congregationalist appears to have started 
him thinking about religion. He turned the pages of the Bible, 
hoping to find the truth.? 

Caleb Rich appears to have been a mystic capable of great 
emotion. Although he afhliated with the Baptists when he moved 
to his farm in Warwick, through a series of dreams and visions he 
came to a belief in universal salvation.” 

The idea of universalism—that all men will be saved, and not 
only the elect—was not new in the history of Christianity. It had 
emerged briefly here and there in the church from the earliest times, 
the most notable exponent being Origen of Alexandria, the great 
third-century scholar and teacher. On the whole, however, uni- 
versalism was rejected as contrary to the established belief in ever- 
lasting punishment for some of the human race. It was, in short, 
heretical. . 

In the eighteenth century, however, with the coming of the En- 
lightenment, the way was prepared for an amelioration of the harsher 
doctrines of Christianity. A more optimistic view of the nature of 
the Deity and of the possibilities for man, both in this world and 
in the next, emerged in various parts of the church. The climate 
was now favorable for a reappearance of universalism. 

Universalist ideas were first brought to the American colonies 
by various pietistic and mystical groups, such as the German 
Dunkers and the Schwenkfelders who settled in the liberal at- 
mosphere of Pennsylvania. With these people universalism was 
incidental to other religious beliefs. Living among them, however, 
was Dr. George De Benneville, a physician and Universalist 
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preacher, who came to America in 1741. Although De Benneville 
organized no churches, his preaching and publishing activities were 
credited with converting many persons to universalist views. 

Universalism as a movement is dated from the landing of the 
Englishman John Murray on the New Jersey shore in 1770. A 
restless, active spirit, he traveled widely through the colonies preach- 
ing the message that all men will be saved. The orthodox clergy and 
many of their followers were convinced that Murray’s doctrine was 
of the devil. Opposition to his activities arose wherever he went, 
and it often took violent forms. 

Caleb Rich, however, apparently came to his belief in universal 
salvation independently of Murray’s activities. Universalism was “in 
the air.” With the rise of the democratic spirit in the era of the 
Revolution, it is not surprising that the Calvinistic belief in the 
election of some men to everlasting life and the condemnation of 
others to everlasting hell-fire for no apparent reason should be 
challenged. Universalist sentiments arose naturally among men who 
could not accept an aristocracy of the spirit any more than they 
could accept a political aristocracy. 

In the spring of 1778, Rich began to preach in Warwick, and 
he soon extended his activities across the border into Richmond and 
Jaffrey. As he won adherents to the cause, he found himself 
minister to a new church—the “General Society’—consisting of 
believers in Warwick, Richmond and Jaffrey.* A few years after its 
formation, the group decided that Rich should be ordained. The 
ordination took place at Richmond and was a big occasion for the 
town, with over three hundred persons attending.» The date of the 
ordination is not certain, but it was probably in the early 1780s, 
when Hosea was ten or twelve years old. He may have been present 
on that gala occasion; if not, he was certainly aware of it. 

Universalism did not come to Richmond without opposition. 
The new doctrine was despised wherever it was introduced, for it 
seemed to undercut the very basis of religion and morality. To 
preach that all men would be saved was to deny the core of 
Calvinism, its tenets of election and reprobation. Furthermore, what 
was to keep people on the straight and narrow path if the fear of 
hell were taken away? It was certain—and Hosea heard this re- 
peated with authority many times—that a person who believed in 
universal salvation would be guilty of the lowest sort of vileness. 
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He would lie, cheat, indulge in dissipation and commit every pos- 
sible sin. He would not hesitate to steal—and even to murder! The 
lives of everyone around him, including his own family, would be 
in peril.® 

Hosea heard and believed these charges made against Uni- 
versalists.? It must have been a very great shock when he learned 
that Caleb Rich had found friends in a Ballou household. One of 
Maturin’s distant cousins, James Ballou, and his sons, James, Jr., 
and Silas, had been converted to the new heresy! ® Worse, they were 
outspoken in their advocacy of Universalism. James Ballou and 
Caleb Rich would often attend the Baptist meeting and, when the 
meeting was over, debate their new-found doctrines. Now that 
relatives had accepted the new doctrine, it was more difficult than 
ever for Hosea, driven by intellectual curiosity, to resist contact with 
it. 


In his middle teens, Hosea spent several summers away from 
home, working on his relatives’ farms.® His oldest brother, Ben- 
jamin, for example, was now living in Guilford, Vermont, farming 
and preaching the Baptist faith. Hosea enjoyed his visits to Guil- 
ford, for he and Benjamin’s son Asahel (who was, of course, actually 
Hosea’s nephew) got along like brothers. They were the same age 
and, Hosea said later, could not have been closer had they been 
twins.?° | 

Another summer was spent at Putney, Vermont, where Maturin, 
Junior, was farming and preaching. Maturin was a very devout 
Baptist. He never married and was probably very happy to have 
company during the summer. 

Things changed at home in these years. Hosea’s sister Phebe, 
who had never been well, died in young womanhood. His brother 
Nathan married Mary Holbrook™ but stayed on the farm to take 
care of Maturin, Senior, in his declining years. 


The year 1789 was one of the most important years in Hosea’s 
life. For some time, probably under the influence of the new uni- 
versalist ideas, he had been troubled by the Calvinistic doctrine of 
eternal reprobation. How could God be good if He consigned most 
of His children to everlasting misery? Hosea’s thoughts along this 
line had not yet led him to renounce the faith of his childhood, 
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but Caleb Rich and James Ballou and his sons were giving him little 
rest. Hosea had a knack for debating and spent many hours in 
trying to meet their arguments. His own arguments, however, led 
him to either of two conclusions: either God will save all men, 
or else He is partial. This dilemma gave Hosea no rest, for he was 
not satisfied to hold a position he could not defend.!2 

In January 1789, two Baptist evangelists named Blaisdell and 
Marshall came to Richmond.1* Under the heat of their preaching, 
the Baptists of the town, who had been split for thirteen years, were 
welded together. The revival, which became known in Richmond 
history as the Great Reformation, was responsible for the conversion 
of over one hundred persons,!* including nineteen-year-old Hosea 
Ballou.t5 He and his young friends were swept by the excitement 
right into church membership.1® In mid-winter they were immersed 
in ice-cold water!” and so became professing Baptists. 

If Hosea thought that his baptism and profession of faith would 
quiet his troubled mind, he was wrong. He continued to be pressed 


by doubts: 


I was much troubled in my mind because I thought I did not 
stand in such fear of the divine wrath as I ought to do, or as others had 
done before they found acceptance with God. I well remember that as 
I was returning home from a conference meeting, one evening, when 
about a quarter of a mile from home, being alone, I stopped under a 
large tree, and, falling on my knees, prayed as well as I could for the 
favor I sought.18 


But peace of mind was not to be his until he could reconcile his 
faith in the goodness of God with the doctrine of eternal reproba- 
tion. He could not believe that God would place in his heart the 
desire that all men be saved if such a thing were not possible.'® 

The six months after Hosea’s “conversion” were apparently the 
determining period in the development of his thought. He applied 
himself to reading the Bible, grasping every text which might pos- 
sibly favor the universalist position. It is doubtful whether any 
universalist literature was then available to him, but the story is told 
that his father once found him reading a book tainted with the 
heresy. Maturin informed his son that he would not tolerate such 
stuff in his house. Hosea bowed to his father’s authority. A few 
days later, however, Maturin found Hosea reading beside the 
woodpile. 
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“What book are you reading there?” asked the old man. 

“A universalist book,” was the answer, given in a respectful 
tone. 

Maturin grumbled his discontent and headed back to the house. 
From there he watched his son place the book on the woodpile and 
leave. When the lad was out of sight, he headed straight for the 
woodpile, probably with the intention of destroying the dangerous 
book. When he picked it up, he found it was the Bible.?° 

That spring Hosea traveled to New York with his brother 
Stephen to spend the summer working on a farm at Westfield Clater 
Hartford).*1_ After each long day’s work was done, Hosea spent 
the evening studying the Bible, seeking the answer to his problem: 
could the Universalists be right? ‘Turning the pages, he would now 
and again run across a text which might be used to substantiate 
their claims. A passage such as Romans 5:18 was particularly strik- 
ing: “Therefore as by the offence of one judgment came upon all 
men to condemnation; even so by the righteousness of one the free 
gift came upon all men unto justification of life.” The “free gift” 
of justification was given not to just a few, an elect, but to all men 
—or so this passage seemed to say. How could this be explained 
by the orthodox? 

Stephen and Hosea attended the Baptist meetings in Westfield 
and sat under the preaching of one Elder Brown. Apprehensive that 
Hosea was being misled into the errors of universalism, Stephen 
arranged for a discussion with the good elder after a Sabbath meet- 
ing, hoping that Brown could show Hosea that the Universalists 
were preaching false doctrine. Hosea, he hoped, would then settle 
down in his newly professed faith. 

With a very confident air Elder Brown seated himself and 
asked Hosea to produce from the Bible just one text which seemed 
to him to favor the dangerous error of universal salvation, so that he 
could demonstrate that the young man was misinterpreting the 
Sacred Writ. Hosea directed the elder to Romans 5:18 and con- 
fessed that he found it impossible to reconcile Paul’s words with 
the Calvinistic doctrine of eternal reprobation. If Paul said all men 
would be justified as a free gift, how could the endless misery of any 
human being be true? 

Elder Brown immediately began to speak in a very loud voice, 
but he was not answering the question. When he stopped, Hosea 
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observed that what he had said had nothing to do with the question. 
He pointed out that the “all men” who were condemned in the first 
part of the text were the same “all men” who were given justification 
as a free gift in the second part. Elder Brown became confused 
and flustered, obviously angered by the young man’s correction. He 
showed so much heat that those present found it discreet to end the 
“conference.” 

Stephen was very upset by this incident. He was sorry he had 
even suggested such a meeting and told Hosea, “As he could by no 
means answer you, and as he manifested anger, you will think you 
had the best of the argument, and will feel encouraged to indulge 
favorable thoughts of Universalism.” 2? 

Hosea continued to read his Bible and continued to ask ques- 
tions of those who opposed the heretical doctrine;?* by thus de- 
fending Universalism against its opponents, he probably hastened his 
own conversion. By the time he returned home in the fall, he was 
thoroughly convinced of the truth of universal salvation.24 The year 
which had begun with his baptism and acceptance of the Baptist 
faith ended with his departure from that faith and his acceptance of 
the despised gospel of Universalism.?® 

If Hosea expected an unfriendly reaction from his family, he 
must have been pleasantly surprised. The edge had been taken 
off his announcement, for during the summer his older brother 
David had also seen the light, most likely under the influence of 
Caleb Rich. By the time Hosea returned home, David was already 
preaching the new gospel. But the unity of the Ballou family was 
not broken by these conversions. Whatever Maturin Ballou thought 
of Universalism, he loved his sons nonetheless. The brothers and 
sisters were as close as they had ever been.”® 

The attitude of Hosea’s neighbors was somewhat different. 
His fellow church members strove mightily to save him from the 
terrible abyss. But the debates, as might be expected, only helped 
to further his acceptance of the dangerous doctrine.?’ Having failed 
to persuade, the church then took stern action. Fearing that Hosea, 
with his great influence among the youth of the town, would lead 
many of them astray, the Baptist church of Richmond officially ex- 
communicated him. It served him with a copy of its action, which 
stated that no fault was to be found with him except that he 
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believed that God would save all men.?® Thus the heretic was 
cut off from the body of the elect.?® 

The previous spring, Mercy Ballou had died,®° leaving David 
with three young children to care for. Hosea, therefore, on his 
~ return from New York, left his father’s home and settled in with 
David on his farm. This sojourn, which lasted two years, helped 
confirm both men in their new-found faith. Hosea no doubt learned 
much from his brother, who was thirteen years older than himself. 

David, like Hosea, was a meditative, philosophical person,** 
not prone to accept an idea without thorough examination. He was 
particularly adept at the Socratic method, though he probably had 
never heard the term. 


Alas for the opposer who once began to answer the simple and 
easy questions; while he yet could discover no dilemma towards which 
they were carrying him, he suddenly found himself fast enclosed, help- 
less, bound tight with his own chain.®? 


CHAPTER IV 


THE WRITTEN JEHOVAH 


It is readily understandable that Hosea decided to devote his 
life to preaching the gospel. His father had spent most of his life 
expounding Holy Writ, and three brothers, one by one, had taken 
up the cause. Benjamin, the oldest, although primarily a farmer, 
was preaching the Baptist faith. (Hosea eventually converted him.) 
The pious Maturin, Junior, preached Baptism until late in 1790, 
when Hosea was just beginning his preaching career. (He died 
on November 28, 1790, at the age of only thirty-five.2) And David 
was now preaching the gospel of universal salvation. Add to these 
the probable influence of Caleb Rich and James Ballou, and it is 
not difficult to see that Hosea had incentive for his choice. He also 
had ability: if his later writings are a fair criterion, he was adept at 
the art of debate—so necessary in that day of theological combat— 
and was gifted with powerful logic. 

However, he had had no schooling. With his father’s help, 
Hosea had learned to read and write, but he still had little under- 
standing of English grammar. He must have recognized the 
handicap, for he soon took measures to overcome it. ‘The Friends of 
Richmond had for some time been conducting a private school at 
various places in the town. In 1790 they built a meetinghouse® and 
moved the school there.* Hosea, now in his nineteenth or twentieth 
year, attended the school with several of his young friends. With 
great determination he began to make up for lost time. He studied 
night and day, taking little food and getting little sleep.® 

Yet he was not satisfied with this, at best, elementary educa- 
tion. With the money he had earned working away from home 
during the past few summers, he enrolled at the academy then being 
conducted in Chesterfield, on the Connecticut River boundary be- 
tween New Hampshire and Vermont. Here he received what he 
considered excellent instruction. He again found it necessary to 
study night and day to keep up with those who had the educational 
background he lacked.® 

This experience was invaluable. For the first time in his life, 
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Hosea was in an atmosphere of culture, with an opportunity to gain 
a real appreciation of the power of education.’ Professor Logan, 
principal of the academy, took a particular interest in the rough- 
appearing but obviously intelligent and eager young man. He was 
pleased to watch the progress Hosea made despite his lack of educa- 
tional background. When Hosea left the academy, Principal Logan 
awarded him a certificate which enabled him, a little later, to set 
himself up as a schoolmaster.® 

This was the end of Hosea’s formal education. Though rich 
in native intelligence, he was always to suffer from the lack of a 
good, thorough educational background. His accomplishments were 
to be made in spite of this deficiency. 

Hosea’s immediate concern was to preach, but his first attempt 
was painful and discouraging. In the fall of 1791° he made his first 
appearance in his new role at the home of old Baptist Deacon Simon 
Thayer, who was now professing the new faith. Both David Ballou 
and Caleb Rich were present, but this only added to Hosea’s dis- 
comfort. As he stood before his friends and prepared to begin his 
discourse, his face was flushed, his throat dry and his knees un- 
steady. He could feel the perspiration covering his brow and _be- 
ginning to roll down his cheeks. With difficulty he announced his 
text, I Corinthians 1:30, and began to read: “But of him are ye in 
Christ Jesus, who of God is made unto us wisdom, and righteous- 
ness, and sanctification, and redemption.” ‘Then he looked up to 
begin the sermon—but nothing else came. He could not get the 
words out. 

Hosea’s failure was so terrible that his brother David and Caleb 
Rich began to doubt that he would ever make the grade.1° But he 
was determined not to end his preaching career on such an igno- 
minious note. He must give himself another chance. 

A short time later he accompanied David to Brattleboro, Ver- 
mont, where his brother had a Sabbath engagement.1! David 
preached in the morning and, probably against his better judgment, 
allowed his brother to hold forth in the evening. This second ap- 
pearance was little better than his first. Sebastian Streeter, later a 
prominent Universalist preacher, who was present on this occasion, 
described the event: 


The exordium went off very well; but, as he proceeded with the 
discussion, he often hesitated, now and then came to a pause, and was 
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finally obliged to sit down before he had reached the original design of 
the discourse. 
He was deeply mortified. He was discouraged.12 


But such is often the experience of the fledgling preacher. 

Discouraged as he was, Hosea’s friends would not let him give 
up. He tried again; and this time, as he said himself, he “met with 
no remarkable failure.” 1% Little by little, his confidence grew, and 
he no longer considered abandoning his chosen profession. 

From the beginning Hosea preached extempore. On one oc- 
casion, however, he decided to prepare a manuscript; his father and 
two of his preacher brothers were to be present, and he wanted to 
impress them. But rather than helping, the manuscript hindered 
him. He was not used to reading from the page, but preferred to 
look at the congregation as he talked. As he proceeded, he kept 
lifting his eyes from the manuscript so as to look into the faces of 
his audience; when he looked back to the page, he invariably lost 
his place. Finally, not able to stand it any longer, he took the manu- 
script, rolled it up and slipped it into his coat, saying as he did, “I 
shall weary your patience with these notes.” Freed of this hindrance, 
he went on to preach his sermon with great fluency. Sebastian 
Streeter, who was present, noticed large tears in old Maturin Bal- 
lou’s eyes.1# 

In September 1791, Hosea went with David down to Oxford, 
Massachusetts, to attend for the first time the General Convention 
of Universalists.5 The convention, despite its name, was made up 
of a few small, scattered churches in New England. The movement 
was still new, with only sixteen or eighteen Universalist preachers 
in the entire United States.1¢ 

It was at this convention that Hosea met John Murray for the 
first time. Murray, the most influential of the early Universalist 
preachers, was ministering in Gloucester on Cape Ann, where a 
group of staunch supporters had gathered around him and, in 1779, 
had founded a Universalist church. Using Gloucester, and later 
Boston, as his headquarters, he continued an active itinerant career, 
carrying the message of universal salvation into almost every part 
of the land. 

Murray had brought from England the peculiar Universalist 
doctrine of his master, James Relly of London. Relly’s refinement 
of Calvinism was built around his interpretation of the relationship 
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of Christ to the human race. He rejected the Calvinist doctrine of 
the imputation of Christ’s righteousness to the elect. Relly was con- 
vinced that Christ was intimately related to man, so much so that 
_ he was actually guilty with man in Adam’s rebellion and sin against 
God. Thus, when Christ died on the cross, he was justly punished 
for sin which was equally his. This formulation relieved the Deity 
of the onus of allowing an innocent person to die for the sins of 
others; it also gave support to the Universalist contention that all 
men benefited from the sacrifice of Christ, rather than just the elect 
of the traditional Calvinist system.7 

John Murray was thoroughly imbued with Relly’s thought. A 
man of great fervor and emotion, he preached universal salvation 
on a Rellyan basis in language which appealed to the heart rather 
than the head. He created a stir wherever he went and was roundly 
condemned by the clergy of the established order as a rabble-rouser, 
whose doctrine lent itself to libertinism. This was the standard 
charge made against the Universalist preachers of the day. 

Although Hosea had heard of John Murray before they met at 
Oxford, he was not familiar with Murray’s theological position.18 
By the time he learned of the Rellyan system, he had become set- 
tled in his distinctly different theological position.® At their first 
meeting, however, Murray could not have realized that this young 
man was to lead the denomination from its Calvinistic, trinitarian 
foundation to a radically different unitarian base. Hosea was then 
preaching a modified Calvinism: he accepted the Calvinistic version 
of Christ’s atonement for man’s sin,2® but he declared that Christ’s 
righteousness was imputed not to an elect few but to all mankind. 

For the next few years, Hosea taught school and served as an 
itinerant preacher. His certificate from the Chesterfield Academy 
helped him land his first teaching post—at Bellingham, Massachu- 
setts. He later taught in Rhode Island, at Foster and Scituate,?1 and 
spent the summer months making extended preaching trips.?? 

He made a rustic appearance, dressed as he was in homespun. 
But he had developed into a handsome young man, with a tall, 
athletic frame. He was already gaining the poise and air of author- 
ity which were to be so evident in later years. Preaching in many 
different surroundings and situations, he developed an argumenta- 
tive ability which delighted his hearers. They had no trouble un- 
derstanding him, for he spoke their language and illustrated his 
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points with stories of the land and its people. His opponents thought 
him bitter and sarcastic in his approach, but his friends appreciated 
his wit. To the earthy challenger of his gospel of universal salvation, 
he always had a ready answer. 

“What would you do with a man who died reeking in sin and 
crime?” 

“I think it would be a good plan to bury him.” 28 

Wherever he traveled, people liked him and looked forward to 
his return. 

These years on the road were good for Hosea—and so good for 
the young Universalist movement that when he rode over to Oxford 
in September 1794 to attend the General Convention, he was ener- 
getically received. He had gained a good reputation, and his col- 
leagues were eager to exchange stories and experiences with him. 

Hosea received ordination at this convention in a most unusual 
—indeed, impromptu—manner. He had not asked for it, since he 
had not been settled in a church. On the last day of the conven- 
tion, however, he was in the pulpit with the noted preacher Elhanan 
Winchester, who had come to Universalism from a Baptist back- 
ground and was noted for his fiery preaching. As Winchester 
reached the climax of his sermon, his message took on the flavor of 
an ordination service. He referred to the Scriptures and how they 
were entrusted to the ordinand. Before Hosea knew what was hap- 
pening, Winchester, with a flurry of emotion which instantaneously 
swept the congregation, took up the Bible and pressed it against 
Hosea’s breast, crying out, “Brother Ballou, I press to your heart the 
written Jehovah!” After holding the Bible for a moment against the 
startled young man, Winchester ordered Elder Joab Young: “Brother 
Young, charge him.” This, Young proceeded to do.*4 

No one could claim a more memorable ordination ceremony. 
Hosea was taken completely by surprise.2> Yet Winchester’s im- 
pulsive action reveals clearly the respect for Ballou which was prev- 
alent among his colleagues and friends. 

The Reverend Hosea Ballou, because he was in such demand 
as a preacher, decided to give up “keeping school” and devote him- 
self entirely to the ministry. He preached nearly every evening to 
groups eager to hear the new doctrine of Universalism;?® now and 
then he even received money for his efforts. His circuit riding took 
him from Cape Ann to the Connecticut River, as far north as his 
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native Richmond and as far south as New London and Hartford.?? 
(Among his stops was the town of Hardwick in Worcester County, 
Massachusetts; the contacts he made here were to prove very im- 
portant a little later.) “I preached in meeting-houses when they 
could be obtained, sometimes in school-houses, sometimes in barns, 
and not very seldom in groves and orchards, and often in private 
houses.” 28 

It was a strenuous life. Travel was difficult over the poor back- 
country roads, and the strain began to show on his health. But 
preaching was now in his blood, and he could not give it up. To 
ease the physical strain a bit, he stopped riding horseback and began 
using a carriage.2® But he was going through a period of mental 
strain which could not be eased so simply. He was being shaken at 
the very foundation of his Christian faith. 


CHAPTER V 


ORACLES OF REASON 


On July 2, 1782, the leader of the Green Mountain Boys, 
Ethan Allen, put the finishing touches on his Reason the Only 
Oracle of Man. After it was printed two years later, a bolt of 
lightning struck the print shop; most of the fifteen hundred copies 
ready were consumed in the resulting fire. Legend has it that 
many of the remaining copies were burned by the printer because 
of the book’s “atheistical” content. 

The pious Christians of the day probably considered the bolt 
of lightning an act of God, for “Ethan Allen’s Bible,” as it was 
called, is a rambling, rollicking, irreverent attack on “priestcraft.” 
Allen minced no words in dissecting and exposing what he con- 
sidered the many superstitions in Christian belief and practice. Yet 
his “compenduous system,” which is neither compendious nor a 
system, is genuinely religious. He did not know what his belief 
could be called, he said, though his friends had labelled him a Deist. 
He was, he was sure, “no Christian, except mere infant baptism 
makes me one.” 3 

Allen’s book is the product of Deism, the Enlightenment re- 
ligion which was seriously challenging the Christianity of his day. 
Under the impact of the Copernican-Newtonian revolution in 
science, the Deists rejected the Christian conception of the universe 
whose God interfered with the workings of nature and generally 
was unpredictable in His actions. They substituted a Deity of law 
and order Who had started the universe on its course and expected 
man to live in accord with its rules. 

As his title indicates, Allen substitutes for the authority of the 
Scriptures man’s reasoning power, which he considers wholly sufh- 
cient for man’s needs. Man’s reason cannot plumb the very depths 
of being; if it could, he would be God. But with the power of 
reason, man must see and worship the Deity in the beauty and 
wonder of His creation: 
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The evidence of the being and providence of a God, is so full and 
compleat, that we cannot miss of discerning it, if we but open our eyes 
and reflect on the visible creation. The display of God’s providence is 
that by which the evidence of his being is evinced to us.* 


Despite his attacks on traditional religion—which, to say the least, 
border on the scurrilous*>—Allen presents a powerful case for a re- 
ligion of reason. 

It is not known where or when Ballou got hold of a copy of 
Allen’s book. It may have been passed hand-to-hand among Univer- 
salists because of Allen’s universalistic outlook. At any rate, from 
internal evidence in Ballou’s A Treatise on Atonement, there can 
be no doubt that he read it and was heavily influenced by it.® 
Years later, in attempting to trace briefly his change of theological 
position, he wrote: 


I had preached but a short time before my mind was entirely freed 
from all the perplexities of the doctrine of the trinity, and the common 
notion of atonement. But in making these advances, as I am disposed 
to call them, I had the assistance of no author, or writer. As fast as 
those old doctrines were, by any means, rendered the subjects of inquiry, 
in my mind, they became exploded. But it would be difficult for me 
now to recall the particular incidents which suggested queries in my 
mind respecting them. It may be proper for me here to state one cir- 
cumstance, which, no doubt, had no small tendency to bring me on to 
the ground where I have, for many years, felt established. It was my 
reading some deistical writings. By this means I was led to see that it 
was utterly impossible to maintain Christianity as it has been generally 
believed in the church.7 


Allen taught Ballou to examine everything by the light of 
reason. Ballou was eminently reasonable; but his heritage of rever- 
ence for the Bible, and the piety which was a strong element in 
his nature, had kept him from questioning the Scriptures too closely. 
Ballou did not follow Allen in his rejection of the Bible; to the day 
he died, he made exalted claims for its authority. But he did learn 
from Allen that reason, too, is a gift from God. As such, it cannot 
be incompatible with the Scriptures. Reason must be used by man 
in order to see what the Scriptures really say. 

Approaching the Bible in this manner, Ballou saw the truth of 
many of Allen’s criticisms of Christian doctrine. Where, for in- 
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stance, is to be found justification for the dogma of the trinity? Not 
in the Bible; and not in reason. Allen observes: 


We will premise, that the three persons in the supposed Trinity 
are either finite or infinite; for there cannot in the scale of being be a 
third sort of beings between these two; for ever so many and exalted 
degrees in finiteness is still finite, and that being who is infinite admits 
of no degrees or enlargement; and as all beings whatever must be limitted 
[sic] or unlimited, perfect or imperfect, they must therefore be denom- 
inated to be finite or infinite: we will therefore premise the three per- 
sons in the Trinity to be merely finite, considered personally and 
individually from each other, and the question would arise, whether 
the supposed trinity of finites though united in one essence, could be 
more than finite still. Inasmuch as three imperfect and circumscribed 
beings united together, could not constitute a being perfect or infinite, 
any more than absolute perfection could consist of three imperfections; 
which would be the same as to suppose that infinity could be made up 
or compounded of finiteness; or that absolute, uncreated and infinite 
perfection, could consist of three personal and imperfect natures. But 
on the other hand, to consider every of the three persons in the supposed 
Trinity, as being absolutely infinite, it would be a downright contradic- 
tion to one infinite and all comprehending essence. Admitting that God 
the father is infinite, it would necessarily preclude the supposed God 
the Son, and God the Holy Ghost from the god-head, or essence of God; 
one infinite essence comprehending every power, excellency and perfec- 
tion, which can possibly exist in the divine nature. Was it possible that 
three absolute infinites, which is the same as three Gods, could be con- 
tained in one and the self-same essence, why not as well any other 
number of infinites? But as certain as infinity cannot admit of addition, 
so certain a plurality of infinites cannot exist in the same essence; for 
real infinity is strict and absolute infinity, and only that, and cannot 
be compounded of infinites or of parts, but forecloses all addition. A 
personal or circumscribed God, implies as great and manifest a contradic- 
tion as the mind of man can conceive of; it is the same as a limited 
omnipresence, a weak Almighty, or a finite God.8 


Such a common sense approach probably had the force of dem- 
onstration in Ballou’s mind. This exploding of the doctrine of the 
trinity naturally raised the problem of the position of Jesus Christ 
in the scheme of things. Allen amasses biblical texts to show that 
Jesus was a finite human who did not claim divinity and who at- 
tributed to God knowledge that he did not himself possess.? This 
was probably Ballou’s first introduction to unitarian thought. It is 
easy to imagine the eagerness with which he checked Allen’s refer- 
ences against his own Bible. 
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The elimination of the trinity and the reducing of Christ to 
human status had serious implications. What happens in such a 
scheme to the orthodox theory of Christ’s atonement and the impu- 
_ tation of his righteousness to sinful man? In Allen’s view, there 
was no necessity for atonement. In quaint terms, he examines the 
biblical story of the sin of Adam and Eve eating the forbidden fruit 
and dismisses it as ridiculous. 


. . . It is observable, that there are no travellers or historians, who 
have given any accounts of such a tree, or of the Cherubims or flaming 
sword, which renders its existence disputable, and the reality of it 
doubtful and improbable; the more so, as that part of the country, in 
which it is said to have been planted, has for a long succession of ages 
been populously inhabited.1° 


Having shown that there was no such fruit and therefore no 
such thing as original sin, Allen proceeds to the conclusion that 
there was no necessity for atonement. But he bases this more on 
the nature of God than on the falseness of the story of the Garden. 
God is unchangeable, and eternal justice and reason can never be 
altered. Therefore, God does not need the satisfaction of a sacrifice 
of an infinite Mediator.1 Indeed, it was not possible for man to 
commit a sin of such magnitude as to require such services on the 
part of Christ, for sin is not infinite but finite. No amount of sin 
by finite man can possibly equal infinite sin.12 Furthermore, if sin 
were infinite, all degrees of it would be so, and it would be no 
more sinful to kill a man than to kill his horse.18 

Allen did not.mean to minimize the seriousness of sin in hu- 
man life. He recognized the blight it casts on human affairs. Sin 
exists because man deviates from the “unerring order and reason, 
which is moral rectitude in the abstract.” 14 This rectitude is not to 
be had by man overnight, for man gains his knowledge through his 
ssenses.15 Just as with the sciences, so with morality: it is acquired 
progressively through reason and experience. This might be called 
the revelation of God, “which he has revealed to us in the constitu- 
tion of our rational natures.” 1° It follows, then, that sin is a mis- 
understanding of what is right for man. Sin or virtue is found in 
the intention or motive of an individual, rather than in the end 
result of his action.1” 

But God overcomes the sins of meg, using suffering as a tool. 
‘He convinces them in this way that “sin and vanity are their greatest 
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enemies.” He shows them that true happiness is to be found im 
God and “moral rectitude.” By reclaiming men in this manner, He 
gives them occasion “to glorify Gop for the wisdom and goodness of 
his government, and to be ultimately happy under it.” 18 For this. 
reason, eternal punishment is not only unnecessary but impossible; 
it would defeat the very purpose of punishment, which is to reclaim 
the wrongdoer.'® Allen reviles those Calvinists who claim that the 
eternal condemnation of some of mankind is necessary for the hap- 
piness of the elect. Such reasoning is “horrible” and places God 
in the same class with “the detestable despots of this world.” 2” 
This universalist note was bound to please Ballou. 

Allen’s Oracles of Reason (as he himself referred to the book): 
forced Ballou thoroughly to re-examine his theological position. 
The effect of this book on his thought was much greater than these 
major arguments would indicate. Only a detailed comparison of 
Allen’s book with Ballou’s Treatise on Atonement, which appeared 
in 1805, can reveal the extent of his indebtedness in both style and 
content. 

Ballou was not converted to Deism by “Ethan Allen’s Bible”; 
he was capable of standing his ground on point of doctrine. He 
learned from Allen but was not conquered. All his life he retained 
his reverence for the Scriptures, but now it was the Scriptures in- 
terpreted by reason. Persistently he drove back through the accre- 
tions of centuries of interpretation to find the religion of Jesus as it 
appears in the Bible itself. 

Yet the experience was trying to his soul: he was shaken ser- 
iously and found it necessary to call for divine guidance. This is 
made clear by his correspondence on the subject of revelation with 
Abner Kneeland in 1816.71: Kneeland was plagued by doubts con- 
cerning the authenticity of the Scriptures, doubts brought on by 
his reading of the works of Deists such as Tom Paine. For such 
doubts, Ballou proposed the cure that he himself had used: 

If you are troubled with unbelief, if this plague have entered your 
heart, permit me to suggest a remedy. Humility is the first step, sincere 
piety towards God the second, let these be followed by that for which 
the Bereans [Acts 17:11] were commended and the deadly virus of 
unbelief will soon be purged. Will you say; “physician heal thyself?” 
I reply, I think I have found relief by the use of the prescription, and 


am so much in favour of it, that I am determined to continue its applica- 
tion myself as well as recommend it to others.?? 
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Ballou was able to maintain the piety of his earlier religious 
outlook against the skepticism of much Deist thought. Yet he always 
spoke highly of the Deists, believing that they posed a healthy chal- 
lenge to the religion of his day. Their doubts forced the thoughtful 
person to examine his own beliefs. In his correspondence with 
Kneeland he was to say that anathematizing Christians have done 
more harm to the religion of Jesus “than his open enemies from 
‘Celsus down to T. Paine.” 73 

Ballou now began the job of theological reconstruction, and 
Allen was not the only influence on him in this endeavor.?4 In 
1784 the minister of the historic First Church in Boston had come 
out for universal salvation. Fearing an outcry by his more conserva- 
tive colleagues in the Boston churches—and wanting to avoid asso- 
ciation in people’s minds with the lower-class John Murray, who 
‘was active in the area—the discreet Charles Chauncy had published 
his book The Salvation of All Men anonymously.”> Ballou was fa- 
miliar with the book as early as 1797; he refers to it in his corre- 
spondence with Joel Foster.?® Since a forthright statement of uni- 
versalism by one of the leading figures in the New England church 
would certainly have been widely circulated among Universalists, 
Ballou doubtless knew the book several years before his corre- 
spondence with Foster. 

Chauncy’s book supplied Ballou with many new arguments in 
favor of universalism. With great exegetical skill, Chauncy at- 
tempted to demonstrate that the Greek terms for “eternity” and for 
“eternal” or “everlasting” Caiwv, aimviog) may signify in the New 
Testament an “age” or “dispensation’—that is, a limited period of 
time. This interpretation would cut the ground out from under the 
orthodox argument that Jesus and the early Christians believed in 
eternal misery in another life.2“” Such arguments were very popular 
with the Universalists and widely used by them. But where 
Chauncy expressed them as a cautious hope, the Universalists pro- 
claimed them as a certainty. 

Ballou was confirmed by Chauncy in his opinion that the texts 
of the Scriptures must be interpreted in the light of their context. 
For this technique Chauncy was, in turn, indebted to the English 
liberal scholar, John Taylor of Norwich.?® 

Like Ethan Allen, Chauncy stressed that sin is not an infinite 
evil but “the fault of a finite creature, and the effect of finite prin- 
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ciples, passions, and appetites.” 2® He also stressed the idea that 
God, as a loving Father, uses punishment for correction. It is not 
reasonable to believe that God will torment men eternally “without 
any intention to do them the least imaginable good, as must be the 
case, if the doctrine of never-ending misery is true.” ®° In a future 
state of punishment none could be saved; but in a future state of 
discipline, salvation is possible.4 

Chauncy sets forth a proposition that was forever after a part 
of Ballou’s thought: sin equals misery. An intelligent and moral 
agent cannot be happy in sin. Only in the exercise of intellectual 
and moral powers can man be happy. It is in the very nature of 
things that this be true.3* This idea was responsible for Ballou’s 
eventual position that if there is to be misery in a future state of 
existence, sin must exist in that state. 

If Ethan Allen tended to weaken Ballou’s faith in Christ as 
Mediator, Chauncy tended to strengthen it. Allen’s position was 
an out-and-out belief in the strict humanity of Jesus, whereas 
Chauncy’s position was a high Arianism—a belief that the Son was 
an exalted being created by God before all other things. COf course, 
he did not use the term “Arian,” and he did not attack the trinity.) 
Chauncy held that Christ would win all men to himself in this state 
or in a series of future states and would then deliver up his kingdom 
to the Father, so that God would be all in all.*8 

In discussing atonement, Chauncy is as interesting for what he 
passes by as for what he says. He nowhere asserts that God had to 
be reconciled to men. On the contrary, he stresses that God recon- 
ciled man to Himself through the agency of Christ.4 When Ballou 
finally hammered out his position on atonement, this concept was 
to be at its core. 


One of the most interesting elements in Ballou’s theological 
thought is his rigid determinism. Never in his life, he claimed time 
and again, was he tempted to take an Arminian position: he could 
not believe that man is free either to accept or reject God’s proffered 
grace. 

About 1770, Ferdinand Olivier Petitpierre was expelled as 
minister of the church at Chaux-de-Fonds in the Canton of Neuf- 
chatel, Switzerland, for forthrightly preaching the doctrine of 
universal salvation. In 1786 he published his views in Thoughts on 
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the Divine Goodness*® in Amsterdam. An English translation first 
appeared in 1788,36 and various American editions appeared not 
many years later. Ballou could have had access to the edition, 
brought out at Hartford in 1794 or the one published at Walpole, 
New Hampshire, in 1801.37 That he was familiar with the book is: 
certain. Nathaniel Stacy, who pursued his theological studies under- 
Ballou’s guidance in 1802,38 listed the few universalist books in his. 
teacher's library at the time, and Petitpierre was among them. 

Even stronger than this external evidence is the internal evi- 
dence of A Treatise on Atonement. By the time he published this. 
book in 1805, Ballou was thoroughly imbued with Petitpierre’s: 
thought. There are reminiscences of Petitpierre, for example, in his. 
treatment of the benevolence of God and His unbounded love for 
His creatures. Ballou may have been optimistic by nature, but the- 
terms in which he expressed this optimism were very similar to, 
those used by the Swiss. 

Petitpierre appears to have been heavily influenced by Leib- 
nitzian optimism regarding this best of all possible worlds. He de- 
clared that the Deity is responsible for every happening in the 
universe, that nothing escapes His direction in space and time and 
eternity. Everything that happens to man is the work of God, “nor 
can any event that may concern me hereafter, in time or in eternity, 
ever take place, without the concurrence of the first cause.” 3° 

It was Petitpierre who convinced Ballou that “second causes” 
(that is, men) are instruments in the hands of God. The Father 
works through men. And because “every thing ultimately proceeds 
from the first cause,” 4° God is responsible even for sin. He uses: 
evil—and Petitpierre did not minimize the fact that evil is real to 
man—to prepare man for immortality. Thus, what seems evil is 
ultimately good: “. . . Whatever the sinner intends as evil, the 
Divine Ruler of events means unto good.” *1 So the trial and death 
of Christ, the malignity of the brothers towards Joseph and the folly: 
of the prodigal son were all designed for good.*? 

Ballou was extremely fond of all these examples and used them, 
especially the Joseph story, throughout life to justify his determin- 
ism. But his was a happy determinism. He had supreme conf- 
dence that God was in complete control of things and had the good 
of His children always in view. This was at the heart of his univer- 
salism: if all men are to be saved, there can be no free will. He 


30 HOSEA BALLOU 


would not admit of any possibility in which the divine will could 
be thwarted. 

Common to Allen, Chauncy and Petitpierre is the insistence 
that God is supremely interested in the lives of men. It is His 
intention to “happify” His children whenever possible. This attitude 
made for a man-centered religion. Far from being willing to be 
damned for the “glory of God,” these children of the Enlightenment 
insisted that God glorifies Himself by making His children happy.* 


‘These were the major strands of Ballou’s reconstructed theol- 
ogy. The reconstruction began in the early 1790s and, except for 
some minor changes during his later life, was complete by 1805, 
when he published the Treatise on Atonement. The steps of this 
process cannot be traced exactly, but it is known that Ballou was 
-proclaiming his unitarian views by 1795.44 Edward Turner, soon 
to be a close friend, heard him at Sturbridge argue against the 
doctrine of vicarious atonement on unitarian grounds.*® 

But this change of theology did not go unchallenged. There 
.was bound to be opposition on the part of his colleagues in the 
ministry. Such opposition appears to have manifested itself at the 
‘General Convention of 1796 at Winchester, New Hampshire. The 
venerable Zebulon Streeter, as moderator, had the task of writing 
the report circulated after the convention closed. His words reflect 
contention in the ranks: 


It is true that different professors of the Abrahamic faith have 
dissimilar views concerning the modes in which so great a salvation will 
‘be individually made known to the purchased possession; but we col- 
-lectively and separately, seriously, affectionately, meekly, entreat our 
‘brethren that they would not give themselves over to vain disputations 
on the manner in which Jehovah worketh the counsel of his will; rather 
rest ye contented that-God, who hath promised, is faithful to perform; 
and cheerfully receive all those who are blessed with gifts of edification, 
however diverse their gifts may be, preferring no one man above his 
fellow-man, and rendering honor to none, save unto Jesus Christ, the 
only Holy and the only Reverend.*¢ 


Ballou said later that he had as much trouble persuading his 
Universalist elders of “the errors of Calvinistic tenets” as he had 
persuading the orthodox of the truth of universal salvation.*7 But 
he was a powerful and persuasive arguer. He preached his liberal 
_views vigorously. and. was able to win over his colleagues, especially 
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the younger men. Within ten years, the “reform” was complete. 
There were a few exceptions: the patriarch John Murray, and 
Edward Mitchell in New York, remained “strenuous” trinitarians 
_and Calvinists all their lives. But, except for rare cases, Universal- 
ist preachers have ever since been unitarians, following the lead 
of their own greatest prophet, Hosea Ballou.*8 


CHAPTER VI 


RUTH 


One of Ballou’s stops on his circuit after he began preaching 
‘in 1791 was a section of the town of Hardwick, Massachusetts, 
that was soon to become the independent town of Dana.! By 1794 
there were enough Universalists to begin holding regular services. 
‘The Baptist church granted them the use of its meetinghouse,? and 
Ballou was invited to “settle” as minister of the group. Since they 
could not afford to pay him for full time, it was agreed that he 
could be free to assist other societies.2 One Sabbath a month he 
preached in Dana, for which he received five dollars.* 

His circuit riding in this period took him north into Vermont 
and east as far as Cape Ann—to the church at Gloucester, left 
vacant by John Murray, who had moved to Boston.’ In addition, 
he found it necessary to till a plot of ground and to keep school in 
order to eke out a living.6 Despite this varied activity, he devoted 
much time to study and to the job of systematizing his theological 
thought. Like Emerson and Thoreau later, he found much intellec- 
‘tual stimulation in walking in the woods." 

Ballou was now twenty-four, and his friends began to think it 
-was time for him to settle down with a wife. He made a fine ap- 
pearance with his straight, firm build Che was six feet tall and 
-weighed two hundred pounds),® and those who got to know him 
found an “urbanity and pleasantness” about his manner.® Caleb 
Rich was obviously thinking about Ballou’s future, for in the late 
-summer or fall of 1795, he invited him to ride out to Williamsburg 
to meet a young lady named Ruth Washburn, the daughter of 
Stephen and Sarah Washburn, who were among the first in Wil- 
liamsburg to have the courage to declare their acceptance of the 
doctrine of universal salvation.1° 

Ruth, who no doubt had been led to expect the visit, was 
‘looking from the window as Caleb Rich approached the house with 
the tall young man at his side. As she saw the stranger for the first 
‘time, her heart told her, “There comes my future companion.” 14 
‘Ballou, in turn, was impressed with this tall, graceful young lady of 
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seventeen.!?_ Her complexion was clear, her eyes blue; and she had 
flowing light brown hair.18 And they were temperamentally suited 
to each other. Ruth had a sweet disposition and tended to look on 
the brighter side of things.14 Who could be a better match for the 
young preacher who optimistically told of the bountiful love of 
God? So he came a-courting during the following year and then 
asked her to be his wife. 

Hosea and Ruth were married September 15, 1795.15 They 
lived with her family for a few months; then, on a cold winter's 
day, they climbed into a sleigh and rode off to their new home in 
Dana.'!* Their happy companionship was to last for almost fifty-five 
years. Those who knew the couple bore witness that Ruth was a 
devoted wife, always concerned with her husband’s comfort, always 
interested in his work. She was ever sure that he knew what was 
best and put complete faith in his judgment.!7 

Life was quite difficult in their early years together, for the 
combined income from Ballou’s various activities was small. For- 
tunately, Ruth Ballou had been well trained in thrift;!® her training 
was immediately put to the test. The newlyweds adopted a plan for 
very strict management of their limited means. They lived simply, 
unable to afford even a modicum of luxury in their household fur- 
nishings or in their personal attire. They cultivated habits of frugal- 
ity which were to remain with them even in later years, when their 
living standards were raised appreciably. 

Shortly after their marriage, news arrived from Guilford, Ver- 
mont, that a son had been born to Asahel Ballou.2® Asahel was 
Hosea’s nephew—the son of his oldest brother, Benjamin—yet they 
were the same age and as close as brothers. Asahel named his son 
Hosea, 2d, and the boy was always to be equally close to his grand- 
uncle. 

Early in 1797, Ballou made a journey which lingered long in 
his memory. He traveled to Hartford to visit his friend Elhanan 
Winchester, who had ordained him impulsively less than three 
years before. Winchester, at the age of forty-six, was slowly dying 
from a disease which baffled his doctors.?° Ballou spent a week with 
him, mostly exchanging views on doctrine. The two men discovered 
that they were far apart on many matters, especially in view of 
Ballou’s new-found unitarianism. But, in the spirit of true friend- 
ship, they agreed to disagree and were certain of each other’s affec- 
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tion. Ballou was forever after happy that he had made this last 
visit, for on April 18, Elhanan Winchester died.”4 


When October rolled around, Ballou thought it best to stay as 
close to home as possible, for Ruth was expecting their first child. 
This allowed him an excellent opportunity to begin correspondence 
with a scholar whom he had heard widely praised. Joel Foster was 
a minister of the Congregational church at New Salem and was well 
established in the area, having been there for eighteen years.?2 
Ballou first addressed Foster on October 4, stating that, being young, 
he was in need of assistance.?? But it is fairly obvious that he was 
seeking to engage Foster in controversy, for among the questions 
he asked in his letter was this: “. . . Do the scriptures teach us 
that God intended the eternal misery of any of the human kind, or 
to glorify himself in their endless wretchedness?” 2+ It is difficult to 
believe that Ballou, for many years a convinced Universalist, could 
ask this question expecting to be enlightened by the answer. 

Foster returned a courteous letter on October 9, accepting the 
invitation to discuss the proposed questions. He was clearly a 
liberal, for he replied that it is possible that somewhere in the “di- 
vine economy” there is a provision for the restoration of all creatures 
and that he would not be averse to that belief if it could be shown 
to be scriptural. He had his doubts, however, about the effect of 
such a belief on the average individual. To tell people in this life 
that they eventually will be saved can “only abate their awe and 
dread of divine punishment, which in all probability would be no 
great service to them.” 7° 

Ballou did not have the leisure to reply to Foster until early in 
November, for family matters had kept him occupied. On October 
13, their first child was born. It was a girl, and the happy parents 
named her Fanny.”é 

The correspondence with Foster is interesting at this date pri- 
marily for the light it sheds on the evolution of Ballou’s thought. 
Here is the first glimpse of the biblical interpretation which is to 
play so prominent a part in Notes on the Parables and A Treatise 
on Atonement. Under the influence of Chauncy,?? Ballou distin- 
guishes between “the law dispensation” 7° of the Old Testament and 
the “gospel dispensation” of the New.?® Such passages as II Thes- 
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salonians 1:3-10, which pictures Christ as coming from heaven with 
fire, should not be interpreted to refer to future punishment; they 
mean, rather, the coming of Jesus in the spirit of the gospel, “for 
this flaming fire must be of an heavenly nature, or Christ and his 
angels would not be found in it.” 3° Again: “The presence of the 
Lord destroys all sin and false conceptions. . . .” °1 Not hell-fire 
but Christ’s gospel itself purifies human nature of its sins and 
corruptions, and man’s heavenly nature stands revealed. 

Among the other subjects discussed by Ballou and Foster was 
the problem of free will. Ballou, on grounds of reason, held to a 
system of “strict fatality,” although he was not yet sure that it could 
be reconciled with all parts of the Bible.?? CThis may indicate that 
he was already familiar with Petitpierre.. 

The correspondence is also enlightening in respect to Ballou’s 
position on the question of punishment in a future life. He appears 
to have been wavering on this point. To Foster’s question, “Do you 
believe in any punishment at all after this life?” 8 Ballou answers 
a blunt “No.” 84 But he then changes his position. He explains 
that he answered in the negative because his mind was not made 
up on the point, but “I am now satisfied in the idea of a future state 
of discipline, in which the impenitent will be miserable.” 2° Here 
again he appears to follow Chauncy: it is a state of future disci- 
pline, from which a soul can be saved, not an endless state of 
penalty. 

The correspondence between Ballou and Joel Foster, begun in 
October 1797, was continued through November 1798, and Foster 
published it in 1799. He presented it as a warning to Christians of 
the importance of “keeping upon the plain ground of scripture” and 
the danger of “indulging an unbounded liberty in qualifying the 
sense of scripture by their own prejudices, contrary to the common 
use of language, and in support of doctrines which are not accord- 
ing to godliness.” 6 Ballou had apparently indicated a willingness 
to publish when he met Foster for the first time in July 1798.37 He 
later reconsidered and wrote Foster that, for the sake of argument, 
he had expressed some ideas to which he would not want to be 
held.?® But Foster had already corrected Ballou’s spelling and punc- 
tuation (as he had earlier requested) and turned most of the corre- 
spondence over to the printer, who had already begun setting the 
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type.°® Thus Ballou’s reluctance seemed “both unexpected and out 
of season.” 4° From Ballou’s point of view, however, this first ap- 
pearance in print was not altogether auspicious. 


Barely had Hosea finished his year-long controversy with Foster 
than he began a preaching engagement in Boston. In October 1798 
he had received a letter from John Murray which gives us a reveal- 
ing picture of the relationship between the two men: 


My Dear Brotruer,—You are sensible, I presume, that some time 
past you delivered in this town some matters not quite pleasing to me. 
I cannot act a hypocritical part, and appear what I am not; I have since, 
however, not only heard you deliver the truth, but have been much 
delighted by the account I have heard from Gloucester of your labors 
there. You will see by what follows I am sincere in my commendations 
as in my censures; and as I expressed my dislike when I felt it, I am 
now going to give you full evidence of my hearty approbation and my 
readiness to promote your interest. I am going for a few weeks to the 
southward. I have recommended you to my friends to supply my place. 
I have spoken of you in such a manner as is pleasing to them. I wish 
sincerely you may come unto them directly, and I wait only your 
answer to set out. I cannot say how long I shall be absent; I contem- 
plate five or six weeks. Were I a single man I would leave my whole 
support with you as a compensation for your time; but as I leave two- 
thirds of me behind, I shall give about half of my promised support. I 
am willing to allow you ten dollars a Sunday while I am absent. Your 
living will cost you nothing; you may visit the adjacent parts of the 
country in the vicinity of Boston all the week if you choose it, or visit 
the friends in this town, where you will be sure of a welcome. You 
will preach to many strangers here, and be by this means more abun- 
dantly known; and, I presume, if you fare no better than I do when I 
journey, you will gain more towards the support of your family here 
for the time you continue here, than you would for the same time any- 
where else; so that in every point of view it will be your interest to 
come here. Should you have made other engagements you can plead 
the necessity of attending on the present occasion as a mere temporary 
matter, which may not occur again, and that some time back you en- 
couraged your friends in this town to believe you would supply them 
should they stand in need of you. You will have the goodness to write 
directly to let us know what we have to depend upon, and if you cannot 
come send Mr. Coffin or Mr. Lathe. I should hope, however, that you 
will be able and willing to come yourself; and should you come, Mrs. 
Murray, who had the pleasure of hearing you sundry times in Glouces- 
ter much to her satisfaction, will be glad to see you at her habitation 
as often as possible. I hope the presence of the Saviour will be with 
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you, warming your heart and the hearts of your hearers; and should I 
ever return I trust we shall rejoice together in this hope. I remain, 
Your affectionate friend and devoted servant, 
Joun Murray?! 


Ballou accepted, and preached at Murray’s First Universalist 
Society on Hanover Street for ten weeks. All appears to have gone 
very well until an unfortunate incident marred the engagement. 
On the afternoon of the last Sunday, he chose for a text I Corin- 
thians 15:26-28: 

The last enemy that shall be destroyed is death. For he hath put 
all things under his feet. But when he saith, all things are put under 
him, it is manifest that he is excepted, which did put all things under 
him. And when all things shall be subdued unto him, then shall the 


Son also himself be subject unto him that put all things under him, that 
God may be all in all. 


The “Son” in this passage he interpreted as Christ. Christ, he ex- 
plained, is subject and subordinate to the Father and one day shall 
relinquish all power to the Father “that God may be all in all.” 

John Murray’s wife, Judith, “a most uneasy spirit,” was pres- 
ent at the service. She interpreted the “Son” as the “Son of perdi- 
tion’”—that is, the devil—and believed the text declared that God 
would finally subdue him and take control of the kingdom. The 
trinitarian and unitarian positions had locked horns. As Ballou 
concluded his sermon and was giving the final prayer, Mrs. Murray 
sent a message to Jonathan Balch in the choir. Just as Ballou ended 
his prayer and was about to announce the hymn, Balch arose in 
the choir loft and announced to the congregation: “I wish to give 
notice that the doctrine which has been preached here this after- 
noon is not the doctrine which is usually preached in this house.” 
Ballou listened attentively to the announcement and then said 
simply, “The audience will please to take notice of what our brother 
has said.” He then proceeded to read the hymn.*” 

The congregation, as may well be imagined, was extremely 
upset by this act of rudeness to the preacher. A parish committee 
meeting was held immediately after the service to discuss the in- 
cident. That evening the committee, along with some of the leading 
members of the congregation, formally apologized for the insult.** 

This effort of Mrs. Murray to save the reputation of the First 
Universalist Society probably did not help relations between John 


38 HOSEA BALLOU 


Murray and Ballou. A man of great emotion, Murray tended to be 
somewhat intolerant of any views not his own. He was not at all 
happy with Ballou’s unitarianism; but, as is obvious from the in- 
vitation, he was not unalterably opposed to him. He probably 
thought that Ballou was capable of learning. 

On a visit to Murray’s home in Boston, Ballou and the pa- 
triarch fell into conversation about the parable of the sheep and 
the goats (Matthew 25:31-46). It was Ballou’s belief that the sheep 
represented believers in Christ, while the goats stood for unbelievers. 
Murray attempted to convince him that the sheep were the human 
race and that the goats represented the devils, who would go into 
everlasting punishment. Hosea listened patiently as Murray set 
forth his exegesis of the passage. Then he said quietly, “Father 
Murray, those who were on the left hand of the throne were ac- 
cused of not having visited the sick. Do you think that it is so 
desirable a thing to have the devils visit the sick, that they will be 
condemned to everlasting punishment for having neglected that 
duty?” #4 

Ballou’s ten-week engagement in Boston made for him many 
friends. A great number had heard him for the first time and were 
very much impressed. Several of them conceived the idea of start- 
ing a new society and inviting him to take the pulpit. When he 
was approached, however, he kindly but firmly refused. “I cannot,” 
he answered, “do anything to injure Brother Murray, nor the 
beloved society to which he ministers.” And he requested that no 
more be said on the subject.*® 


On April 4, 1799, the Ballous’ second child was born.*® This 
time it was a boy. They named him after his father, adding the 
middle name Faxon. 


The General Convention was held at Woodstock, Vermont, that 
September, and Ballou was honored by being elected to the mod- 
erator’s chair.47 But the convention did not proceed without in- 
cident. The Universalists had applied for and been granted the use 
of the courthouse for their gathering, but the sheriff of the county 
was not happy with the arrangement. He felt disinclined to allow 
heresy to be preached in the bounds of his jurisdiction. No Uni- 
versalists were to be allowed to congregate in Woodstock. He 
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planted himself, sword drawn, in front of the courthouse door, 
determined to keep out any so depraved as to believe in universal 
salvation. 

When it came time for the session of the convention to 
_ begin, the Universalists, with moderator Ballou at their head, gath- 
ered down the road and proceeded deliberately to the courthouse. 
As they arrived at the front door, Ballou, with his customary self- 
possession, looked the sheriff in the eye and said, “Peter, put up thy 
sword into his place.” The sheriff, stunned to hear the words of 
Jesus addressed to him, lowered the sword and allowed the Univer- 
salists to enter.*® 

The Universalists of the Woodstock area were obviously im- 
pressed with Ballou’s aggressive leadership. Not long after the Gen- 
eral Convention, Woodstock and Barnard were added to his cir- 
cuit,#® and he was soon invited to make that area his home. 

Present at this Woodstock conference was the young man who 
was to become Ballou’s first theological student and who provides 
the earliest information available regarding his attitude toward 
theological education. When Ballou, whose circuit now stretched 
from Barnard, Vermont, to Gloucester, filled the pulpit in Dana 
once a month, Nathaniel Stacy listened eagerly. He had firsthand 
experience with the preacher while serving as the assistant in the 
general store in Dana. 

Ballou was observant and well-liked by those who knew him; 
his “social, affable habits made him an agreeable companion for all 
with whom he associated, both young and old.” 5° He kept an eye 
on Stacy and obviously thought he had the makings of a preacher. 
Stacy, who was self-effacing and doubtful of his own ability, was 
very surprised when, some while later, Ballou walked into the 
shop of the clockmaker (where he was now an apprentice) and 
encouraged him to study for the ministry.5! He was persuaded, and 
began his study in October 1802.52 

The resources of Ballou’s library were meager. He had very 
few books; the only Universalist works were Elhanan Winchester’s 
Dialogues®® and Lectures,5* Petitpierre’s On Divine Goodness and 
Relly’s Union. Stacy’s main text was the Bible, with Ballou as his 
commentator.°® 

Soon after Stacy began his study, Ballou was riding a circuit 
of towns near his home. This made it possible for the young man 
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to accompany his master—conversing, asking questions and listening 
to him preach at various stops.°® 

Ballou obviously believed that one learns by doing; or so it 
would appear from the experience of the young men who studied 
theology with him over the years. Long before they thought they 
were ready, they found themselves in the pulpit. One Sunday 
morning in November 1802, when Ballou was to preach in Dana, 
he came to Stacy with his hand on his head, complaining of a violent 
headache and saying that he could not possibly preach. Would 
Nathaniel fill in for him? Stacy protested that the sermons he had 
been writing were all at home. After much protest, he agreed to 
preach his first sermon, but he was not at all confident of success: 
“. . . Belshazzar’s knees could never smite together more violently, 
when he saw the hand-writing upon the wall, than did mine when 
I arose to address the congregation!” Yet he preached a fairly ac- 
ceptable sermon—and thereafter heard no more about a headache. 
As a matter of fact, Ballou “preached like an Apostle” at the after- 
noon service. Stacy never could get him to admit or deny that he 


had feigned his headache.5” 


Two more children, a boy and a girl, were born to the Ballous 
during their stay in Dana. Massena Berthier Ballou was born on 
November 28, 1800.58 His name was inspired partly by Hosea’s 
admiration for two of Napoleon’s marshals,5® but also in great 
measure by a poetic foible in Hosea’s nature. The girl, born in 
Dana on January 9, 1803,®° was christened Cassandana! 

The Ballou children had little more than their interesting 
names in these years. Like their father when he was a child, they 
went without many of the graces of a comfortable existence so that 
the work of the Lord could be accomplished. Five dollars a Sunday 
—at least when he preached in Dana—and whatever could be 
earned by farming and teaching school was the little they had to 
live on. 

It may have been the financial burden of a growing family 
which persuaded Ballou to accept a call from the north. A month 
after Cassandana was born, he moved his family to Vermont. 


CHAPTER VII 


JOBwolS LER SOGIE LIES 


Four groups of Universalists united in the Woodstock area to 
call Hosea Ballou as their minister early in 1803. These “Sister 
Societies” were made up of the towns of Barnard, Woodstock, Hart- 
land and Bethel; a fifth, Bridgewater, was added to the group a 
little later. The earliest of these groups was probably at Wood- 
stock, which showed definite traces of Universalism as early as the 
1780s and an. attempt at organization in about 1786.1 

At Barnard, Universalist dissenters were given “certificates of 
dissent” as early as 1792; this freed them from supporting the estab- 
lished Congregational Church. At first they united with the Uni- 
versalist society at Woodstock,? but in 1802 they formed their own 
church—with thirty-eight members.’ The local historian of Barnard 
has called the formation of this church “a militant protest against 
the established order.” ¢ 

That some of the leading citizens in these towns were involved 
in the new societies is plain from the fact that at Hartland one of the 
first settlers of the town, Timothy Lull, cast in his lot with the 
Universalists> when they formed in May 1802.6 The same was true 
at Bethel, where Colonel Joel Marsh of the founding family joined 
the new group.’ 

These “Sister Societies” took such interesting names as The In- 
dependent Catholic Society of Woodstock, The Liberal Catholic 
Society of Woodstock® and The Catholic Benevolent Society in 
Hartland,® as well as the usual name, The Universalist Society 
of——. At first, only the Barnard group was able to build its own 
meetinghouse.?® Elsewhere, the meetings were held in private homes 
or in the courthouse, when it was available, at Woodstock; in the 
“Square room in Colonel Marsh’s house” at Bethel;!2 and in the 
schoolhouse or at the home of Barnabas Thompson at Bridgewater.1% 

At Hartland the Universalists used the so-called Union meeting- 
house, but not without a tussle. “I cannot allow heresy preached 
in this sacred place!” cried Elder Cheever when the Universalists 
first proposed using the hall. 
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“But Hosea Ballou preaches the truth, and no heresy. I have 
heard him. He is a great man,” answered “Old Captain” Williams. 

Despite loud opposition from some of the townspeople, Ballou 
preached his first “formal” sermon at the Union meetinghouse in 
March 1803. There was no disturbance that morning, possibly due 
to the fact that “Old Captain” Williams was present—and armed 
with a club! 1* 

As he rode his circuit, Ballou would stay overnight at his 
parishioners’ homes. He journeyed from Barnard to Hartland via 
Woodstock and would often stay at Seth Darling’s place on the out- 
skirts of Hartland. One night he found himself in the company of 
a Methodist preacher who also was taking advantage of the Darling 
hospitality. During the course of the evening, the Methodist “dis- 
coursed earnestly” with him in an attempt to demonstrate the errors 
of his theology. Ballou, of course, drew heavily on the letters of 
Paul for scriptural citations. Finally, the Methodist exclaimed 
rather heatedly, “I suppose you think St. Paul was the greatest 
Universalist!” “By no means,” he replied, “Jesus Christ was the 
greatest Universalist.” 1° 

Ballou undoubtedly had much contact with the Methodists dur- 
ing his stay in Vermont. Like the Universalists, they dissented from 
the established order in Barnard,!® and he is said to have attended 
their meetings at Woodstock. Yet not all of their beliefs were pal- 
atable to him. That he could barely restrain himself from challeng- 
ing the Methodists in their own meetings may be inferred from the 
fact that it was stipulated that he could speak “if he would wait 
till his turn came.” 17 

The contract of settlement between Ballou and the Hartland 
society has fortunately survived in the records of that church: 


This Indenture between Hosea Ballou on the one part and the 
Catholic Benevolent Society of Hartland on the other Witnesseth that 
the sd Hosea shall settle in the town of Barnard and preach to the 
Universal Societies in Barnard Woodstock and Hartland one fourth of 
the time in each place and to attend to all the duties of a minister of 
the Gospel in sd Societies while in Health and in the good Fellowship 
of the Convention of the Universal Churches and Societies as estab- 
lished in the four New England States and the sd Society promise and 
engage on their part to pay to the sd Hosea the Sum of Seventy five 
Dollars in good Salable Neat Stock at cash price on the first day of 
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Oct. next to be delivered at the Dwelling House of Alexander Campbell 
in Hartland to be considered as a settlement. 


Signed sealed and delivered on the 27 day of January 1803... .18 


The same provisions were almost certainly made in the contracts 
between Ballou and the other “Sister Societies.” 

Ballou’s finances must have been in a precarious condition. He 
had chosen to live at Barnard because many of those who had set- 
tled there had come from Hardwick; thus he was among friends.1® 
But he was not welcomed with open arms by all of the citizens. 
Because of his bad financial condition, and possibly because he 
espoused an unpopular religious sentiment, he was treated by the 
officials of Barnard as a vagrant and served with a notice which was 
reserved for prospective paupers: 


State of Vermont 
Windsor County, ss. 

To the constable in the town of Barnard in the county of Windsor, 
Greeting. 

You are hereby required to summon Hosea Ballou and wife and 
children and A. Moses now residing in Barnard to depart said town. 
Hereof fail not but of this precept and your doings herein due return 
make according to law 

Given under our hands at Barnard this 28th day of July, A.D. 
1803 

Tuomas FREEMAN 
ALEXANDER BOwMAN 
Selectmen? 


He ignored the notice—and heard no more about it. 

The latter part of September 1803 was a busy time for Ballou 
and an important time for the Universalist denomination. At the 
General Convention of 1802, the Reverend Walter Ferris of the 
Charlotte and Monkton, Vermont, churches had proposed that the 
Convention adopt a statement of faith.2! Up to this point Univer- 
salists had been opposed to “human creeds,” ?? although “Articles of 
Faith” had been adopted by a Universalist convention at Phila- 
delphia in May 1790.72 A committee was appointed to draw up a 
plan of faith and fellowship and to report the following year.?4 
Although he was on the committee, there is no evidence that Ballou 
was interested in formulating such a statement. With one excep- 
tion, he seems never to have referred to what became known as the 
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Winchester Profession. ‘That one exception was many years later— 
in 1847. 

When the 1803 convention met at Winchester, New Hamp- 
shire, not far from Hosea’s boyhood home at Richmond, feelings on 
the subject of a “creed” were running high. Since John Murray 
was not present, one problem—a clear statement on the trinity—did 
not present itself.2° Walter Ferris, who had originally proposed 
that a statement of faith be adopted, was Cin good parliamentary 
style) given the job of drawing up one which would be acceptable 
£0,.all,2° 

When the Profession was brought to the convention floor, a 
prolonged and heated debate began. Ballou and the rest of the 
committee naturally called for its adoption. Among those who 
fought against adoption were persons who feared creeds and all the 
bigotry that goes with them. The most notable opposition came 
from Noah Murray, who rose to say: “It is harmless now—it is a 
calf, and its horns have not yet made their appearance; but it will 
soon grow older—its horns will grow, and then it will begin to 
hook.” ‘To this picturesque complaint Zephaniah Laithe, one of the 
committee, replied: “All that Br. Murray has said would be cor- 
rect, had he not made a mistake in the animal. It is not a calf; it is 
a dove; and who ever heard of a dove having horns, at any age?” 
The opposition finally yielded when a resolution was appended to 
the Profession, stipulating that it was never to be altered in the 
future.” ‘This allayed the fears that it would someday become an 
instrument of oppression or exclusion. So the Profession was adopted 
on September 22, 1803. 

Just five days later, Ballou was reordained and installed as 
pastor of the “Sister Societies.” It was expedient to reordain him 
in accordance with Vermont law, since the ministers of the estab- 
lished Congregational order often disputed the legality of marriages 
performed by Universalists.28 He was presented with his ordination 
certificate, signed by those who took part in his ordaining council 
and in the service: 


In the name of the General Convention of the Universalist 
Churches of the New England States: 

To all to whom these presents shall come, Christian Salutation 
and Benediction: 

Now know ye, that Brother Hosea Ballou, of Barnard, Vt., was 
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regularly ordained, as a preacher of the gospel, according to the Abra- 
hamic faith,—which is that in thy seed, and that seed Christ, shall all 
the nations, all the families, and all the kindreds of the earth be 
blessed,—at Barnard, Vt., on Tuesday, the 27th of September, 1803; 
and he is hereby commended to the whole family of Adam, who are 
enabled to receive him in the fulness of the blessing of the gospel of 
Christ. 

Given under our hands, at Barnard, Vt., September 27th, 1803. 
Joas Younc, Presiding Elder 
Grorce RIcHARDS 
SAMUEL HILLIARD 
James BapsirT 
Wa ttTer Ferris?? 


It is significant that the early Universalists thought it necessary to 
define and propagandize their faith even in an ordination certifi- 
cate! 


Ballou was now supposedly “settled” over these Vermont. 
churches, yet he still spent much of his time traveling.2° While 
itinerating, he became involved in a dispute whose effects were to 
be felt for years after. In June 1805 he was in West Rutland at the 
invitation of several persons interested in hearing the Universalist 
gospel preached. Present in the meetinghouse that day was the 
Reverend Lemuel Haynes, a mulatto, the minister of the local Con- 
gregational church. Haynes had been asked repeatedly to come and 
dispute with Ballou; when he refused, he was charged with “dishon- 
esty and cowardice.” #1 Finally he relented and came to the meeting- 
house. Ballou invited him to take part in the service, but Haynes 
declined, saying he had just come to listen. After a bit of urging, 
however, he agreed to share the pulpit with the guest preacher.®? 

Ballou delivered his sermon on the text I John 4:10, 11: 


Herein is love, not that we loved God, but that he loved us, and 
sent his Son to be the propitiation for our sins. 
Beloved, if God so loved us, we ought also to love one another. 


The sermon was mostly an elaboration of the text, with (at least, so 
Universalists claimed) no sectarian overtones.22 When he had con- 
cluded, he invited Haynes to make any remarks he might wish. 
Haynes entered the desk and, making no reference to Ballou’s 
sermon, preached on the text Genesis 3:4: “And the serpent said 
unto the woman, Ye shall not surely die.” He cleverly pictured the 
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devil, in the form of the serpent in Eden, as the first Universalist 
itinerant preacher. 


Happy were the human pair amidst this delightful Paradise, until 
a certain preacher, in his journey, came that way, and disturbed their 
peace and tranquility, by endeavouring to reverse the prohibition of the 
Almighty, as in our text, ye SHALL not SURELY die.34 


Haynes traced the itineracy of “the first Universalist preacher” in 
his various guises through the centuries, always preaching his 
“ancient devilish doctrine.” > ‘The image is witty and lends itself 
perfectly to satire and sarcasm. 


As the author of the foregoing discourse has confined himself 
wholly to the character of Satan, he trusts no one will feel himself 
personally injured by this short sermon; but should any imbibe a degree 
of friendship for this aged divine, and think that I have not treated this 
Universal Preacher with that respect and veneration which he justly 
deserves, let them be so kind as to point it out, and I will most cheer- 
fully retract; for it has ever been a maxim with me—RENDER UNTO ALL 
THEIR DuES.?6 


When Haynes had finished, Ballou thought it best not to 
answer him, expecting that he would feel sorry for his intemperance 
after sober reflection?” But, far from feeling sorry, Haynes immor- 
talized his words in print the following year.°* In an “epistle” to 
Haynes dated April 22, 1806, Ballou reprimanded him for the 
sermon, which was “fraught with low cunning and spirited satire, 
and delivered with an aspect perfectly suited to the subject.” 9® His 
reprimand was, as he admitted, in language “full severe”;#° and 
Haynes replied in a “letter” not designed to smooth ruffled feel- 
ings.*} 

The sting of Haynes’ sermon was felt for years by Ballou and 
his fellow Universalists. ‘The sermon went through many editions,*” 
and Ballou was still refuting its implications as late as 1834 in a 
sermon in Philadelphia.** 


Ballou took part in varied activities in his years as a pastor in 
Vermont. He was active in the Masonic order, having been attracted 
when younger by its profession of brotherly love.4* In June 1806 he 
preached to the brethren at a Masonic festival at Chester, Vermont, 
choosing as his text Hebrews 13:1: “Let brotherly love continue.” *® 
He appears to have been prominent in the lodge, for in 1811 he was 
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elected Junior Grand Warden of the Grand Lodge of New Hamp- 
shire, one of the highest offices in the state.*® 

He also made several trips in behalf of the General Convention, 
visiting various associations of Universalists. This activity made him 
many friends and helped to spread his influence. His visit to the 
Western Association meeting, held in June 1806 at Columbus, New 
York, was particularly stimulating. The crowds attending were so 
large that the meetings had to be held in a forest! #7 On his way 
home, he preached to large gatherings at such places as Brookfield 
(where his friend and former theological student Nathaniel Stacy 
was propounding the gospel), New Hartford and Utica.*® 

Yet sadness was mixed with the joy of these years. Sometime 
during 1804,*® Ballou’s brother Nathan sent word from Richmond 
that their father had passed away. His body was placed next to that. 
of his beloved Lydia, and a matching stone with the letters M. B. 
was placed next to hers. These stones can be seen today in “Ben- 
son’s Cemetery” on the hillside near the Ballou farm in Ballou’s 
Dell. Universalists have erected also a large, solid, marble stone as 
a monument to the parents of Hosea Ballou. The inscription reads: 


Rev. MATURIN BALLOU 
1722 1804 


LYDIA HARRIS BALLOU 
1728 1773 


That same year, a fifth child was born into the Ballou house- 
hold. Hosea’s poetic foible was again to the fore as he named this 
new daughter Mandana.*° 

A sixth child was also born to them in Vermont. A daughter, 
Elmina, came into the world in December 1807.5! Their joy was 
short-lived, however, for she died within a month.®? With a heavy 
heart, Hosea penned the lines for the gravestone: 


The graceful flower was lent, 
not given. 

Faded on earth, yet blooms in 
heaven.53 


CHAPTER VIII 


“OF MAKING MANY BOOKS . . .” 


Opposition to the doctrine of universal salvation was most often 
based on the parables of Jesus in the gospels. Parables such as that 
of the sheep and the goats were thought to be certain evidence that 
Christ believed in and predicted a future judgment, to be followed 
by eternal damnation for a large part of mankind. After a long day’s 
journey during which he preached several sermons, Ballou more 
often than not would be approached by someone who wanted to 
argue with him the question of endless punishment on the basis of 
the New Testament parables. It was this circumstance which led 
him to put down on paper his explanations of such passages. By 
having his views in pamphlet form, he could hand a copy to anyone 
anxious for the truth. 

He began writing his Notes on the Parables of the New Testa- 
ment about January 1804.2 The necessary leisure came when he 
was stricken with an illness which was serious enough to keep him 
indoors but not serious enough to keep him from his desk. The 
result was an eighty-page pamphlet; he had one thousand copies of 
it printed.* 

The parables, says Ballou, are interpreted very differently in 
various pulpits. Since laymen mostly depend on the preachers for 
interpretation, this clash of views embitters Christians against one 
another and causes difficulties among them. He could not clear up 
all the difficulties, but he would make a start and hoped that a 
“more able writer” would carry on from there.® 

The pamphlet is an earnest attempt to elucidate the parables. 
There is an almost complete lack of the polemics which characterize 
later editions of the Notes and Ballou’s other writings. Also lacking 
is the humor, the witty thrusts at opponents, the parodies and the 
bits of sarcasm which spice his later works. 

From the modern critical point of view, Ballou’s explanation 
of the parables is outmoded. His is an allegorical, mystical inter- 
pretation, which seems to have been influenced by the writings of 
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the English Universalist James Relly.6 It is difficult, therefore, to 
understand how he expected Christians to agree on their meaning. 
Yet this allegorical approach allows him to explain in his own man- 
ner the texts which were cited against universalism by its opponents. 
For instance, the unquenchable fire (Matthew 3:12.) which con- 
sumes the chaff separated from the wheat is God: 


We cannot conceive of more than one unquenchable fire, and that 
one is Gop, as it is written, our Gop is a consuming fire; it cannot be 
supposed that this fire is quenchable, neither can we with propriety 
suppose another unquenchable fire, as that would be supposing another 
nature equal to Gop himself.” 


This divine fire consumes the chaff of human nature—or, as Ballou 
called it, “the Adamic” nature. With the chaff consumed, what is 
left is the wheat or heavenly nature of man.® 

This interpretation cut the ground from under the then prey- 
alent idea that the chaff represented men destined for hell. It also 
enabled Ballou to express his conviction that human nature, when 
freed from its corruptions, is akin to the nature of Christ and God. 
Or, to change the figure: 


We are taught that all momentous truth and sublime doctrinal 
idea of the real nature of man, which absolutely stands in relation to 
Christ, or his gospel, as meal does to leaven; for, it may be observed, 
that leaven could have no possible operation in meal, did not the meal, 
in its own nature, possess a quality that naturally adhered to the 
leaven. 

The final effects of divine grace in the ministry of reconciliation, 
in which we look for universal submission to Christ in his glorious and 
ever blessed kingdom, is communicated in that it is said, “until the 
whole was leavened.” ® 


Despite the basic weakness of his allegorical method of inter- 
pretation, Ballou recognized an important truth concerning the 
gospel records. He insisted that in those passages which represent 
Jesus as predicting the coming of the Son of man on the clouds of 
heaven, Jesus meant that this would occur within the earthly life of 
the disciples!® and not in afterlife; for Jesus had said (Matthew 
16:28): “There be some standing here, which shall not taste of 
death, till they see the Son of man coming in his kingdom.” Ballou 
thus came close to the present day recognition of the eschatological 
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element in Jesus’ message. But he understood the Second Coming 
to apply not to a physical appearance but to a spiritual experience; 
indeed, he believed it had occurred at Pentecost.11 (Since the Bible 
is the word of God, Jesus’ prediction could not have been wrong.) 
These ideas were to be expressed more fully in his Treatise on 
Atonement the following year. 

The Notes were to prove very popular in Universalist circles. 
They appeared in an enlarged edition in 1812 and many times 
thereafter. From this first intentional appearance in print, Ballou 
learned the power of the press. He was to put it to use many times 
in the cause of Universalism. 


Among his other writings of this period are many hymns. He 
had a weakness for verse Cit cannot be called poetry), yet he never 
had any training in the art and never really considered himself a 
poet.!? It is difficult to understand why he should have offered his 
“poetic” effusions to the public. 

His first indiscretion occurred as the result of action taken by 
the General Convention. In the meetings of 1805, 1806 and 1807, 
the Convention appointed him to a committee to issue a hymnbook 
for use in the Universalist churches.1? There was a pressing need 
for such a book. The most popular hymnbook of the day was, of 
course, that of Isaac Watts; but that great English divine stressed 
the theme of eternal punishment and “thereby sorely wounded the 
divine theme of devotional Psalmody.” 14 The hymnals compiled 
by Universalists of the day were little better; their theory of atone- 
ment was unsatisfactory!® in view of the changes taking place in 
Universalist thinking. “It was a thing much desired by the Conven- 
tion that the rising generation might learn to sing the praises of the 
Captain of our salvation, without mixing the alloy of dishonor in 
the sacred song.” 16 

Ballou, Abner Kneeland and Edward Turner were given the 
task of furnishing a proper hymnbook.!7 They were commissioned 
to compile a book, not to write one. On “mature consideration,” 
however, they decided not to put the societies to the expense of re- 
printing hymns which were already available. ‘They decided, instead, 
to write their own! 18 Such a step would have been wise if, on 
“mature consideration,” they had decided that they had the necessary 
talent; but the talent was lacking. 
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Of the more than four hundred hymns in the collection, Ballou 
wrote 193! Kneeland followed close behind with 138. The re- 
mainder were supplied by Turner, Sebastian Streeter and the “rustic 
poet” of Richmond, Silas Ballou. 

Since “time makes ancient good uncouth,” it is best to turn to 
Ballou’s contemporaries for an evaluation of the Convention Hymn 
Book. When it appeared in 1808, Universalists found that some of 
the hymns showed poetic talent but that others were much too argu- 
mentative for public worship.!® The hymnbook was put to the test; 
it was found lacking. Within five years or so, most of the Univer- 
salist societies had discarded it and turned back to Watts or to the 
book of Murray’s First Universalist Society in Boston, despite their 
objectionable references to the trinity and vicarious atonement.?° 

Ballou continued to write hymns, however, and several of his 
were popular with Universalists during and immediately after his 
lifetime. They have not, however, stood the test of time. By 1900 
- only five of his hymns were included in the Universalist collection;?? 
by 1917 only two were included.?? In the current Universalist- 
Unitarian collection?* there is nothing to indicate that Ballou ever 
indulged in hymnody.”* 


In 1808, Ebenezer Paine of Washington, New Hampshire, sug- 
gested to Ballou that they arrange for a debate with several Con- 
gregationalist ministers of New Hampshire and Vermont on the 
points which divided the standing order and the Universalists. The 
debate never was artanged; but as a result of the effort, a pamphlet 
controversy began between Ballou and Paine on one side and the 
Reverends Reed Page of Hancock and Isaac Robinson of Stoddard, 
New Hampshire, on the other.2> Paine proved unequal to the task,?® 
and the burden of the debate soon fell to Ballou. His was the job 
of answering Robinson,?* who managed the debate from the Hop- 
kinsian point of view. Robinson wrote a Candid Reply; Ballou 
countered with A Candid Review.?8 

The main question involved in the controversy was whether 
God is equally good to all. Ballou, naturally, took the positive; 
Robinson, the negative. Much of the controversy was concerned 
with procedure in debate; this was especially true of A Candid 
Review. 
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Such controversies were welcomed by Ballou, who was a born 
debater. Whereas the modern reader is impressed mainly by the 
superfluity of words in the controversies of that day, he and many 
of his colleagues were convinced of their efficacy: 


The minds of men in general are much influenced by the preju- 
dices of education; it therefore requires argument to be brought in as 
plain and direct a manner as possible, in order to get the mind awake 
so as to think.?® 


This faith in the power of argument was responsible for the 
style of Ballou’s best work of this period, A Treatise on Atonement. 
Published in 1805, it was the result of almost fifteen years of 
theological rethinking. His radical changes of thought regarding 
the nature of sin, the trinity and atonement were now fairly system- 
atized, and he felt justified in presenting his religious philosophy 
to the world. This he did in a book filled with apt, homely illustra- 
tions, which no doubt reflect the sermons he was preaching at this 
period. Conversational, argumentative, peppered with sudden thrusts 
of pungent wit, the Treatise appealed to the down-to-earth persons 
who made up most Universalist congregations. It is not difficult 
to imagine the ripples of laughter which must have swept his country 
audiences as he demolished the dogma of the trinity by character- 
izing it as the “amazing sum of infinity, multiplied by three!” *° 

The Treatise was eagerly awaited by the Universalists;#4 and 
when it appeared, it had a tremendous effect on them. Ballou’s 
arguments were repeated with the complete confidence that they 
were “unanswerable.” 3? It was especially popular among the young 
Universalist preachers such as Abner Kneeland, Ballou’s good friend, 
who swallowed it “in total.” 3? This book, more than any other 
effort, established Ballou’s reputation as a Universalist leader. From 
the time of its publication, Universalists increasingly looked to 
him as their prime spokesman. 

The impact of the Treatise was not only swift but powerful. 
Some years later, when a pirated edition was brought out at Ben- 
nington, Vermont,*‘ the pirate announced in his own defense: “Such 
a book is unlike other books,—it belongs to all the world,—no re- 
striction ought to be put upon its publication or its sale.” *° The 
many legitimate editions brought out during and after Ballou’s life- 
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time also attest to its popularity. Its reception is perhaps best 
summed up in the words inscribed by an anonymous pen on the 
inside cover of a first edition now in the possession of the Universal- 
ist Historical Society: 


This precious Book 
cannot be read too often, 
nor studied too much. 


CHAPTER IX 


THE. GREAT TREATISE 


Ballou’s great object in writing A Treatise on Atonement was 
to free the Bible from the encumbrances which have made it “a 
subject of discredit to thousands.”1 He attempted to clear away 
conceptions which have “served to darken the human understand- 
ing and obscure the gospel of eternal life.”? In this category he 
placed the idea that sin is infinite and needs an infinite punishment 
because the law transgressed is infinite; the idea that “the great 
Jehovah took on himself a natural body of flesh and blood, and 
actually suffered death on a cross, to satisfy his infinite justice, and 
thereby save his creatures from endless misery.” * 

These ideas are not only unscriptural but also—and this is 
equally important—unreasonable. God created men as reasonable 
beings; therefore “we ought . . . to believe, that all the truth which 
is necessary for our belief, is not only reasonable, but reducible to 
our understandings.” * Ballou placed himself firmly on the side of 
the eighteenth-century cult of reason. 

The 216-page treatise is divided into three general areas, which 
pivot on sin, atonement for sin, and the consequences of atonement 
for mankind. Ballou likens this division to a physical disorder, its 
remedy and the health which results.® 

The influence of Ethan Allen’s thought is immediately observ- 
able as Ballou begins his consideration of the nature of sin. He 
argues against the prevalent notion that sin is infinite. Since man’s 
capacity to understand is definitely limited, he asserts, it is not 
possible for man to have a perfect understanding of the law of God. 
“Sin is the violation of a law which exists in the mind, which law 
is the imperfect knowledge men have of moral good.” Man’s sin, 
therefore, is not infinite—but finite.® 

Ballou carefully examines the idea that sin is infinite. If the 
usual theory is true, the interesting situation occurs of finite man 
thwarting the law of an infinite legislator, God. “With eyes open, 
the reader cannot but see, that if sin is infinite because it is com- 
mitted against an infinite law, whose author is God, the design of 


54 


THE GREAT TREATISE 55 


Deity must be abortive... .’" Since God is a Being of infinite 
wisdom, it is unthinkable that the end result of any of His actions 
could frustrate His will. 


Now to reason justly, we must conclude, that if God possesses in- 
finite wisdom, he could never intend any thing to take place, or be, that 
will not take place, or be; nor that which is or will be, not to be, at 
the time when it is.8 


Despite the strained grammatical construction, Ballou makes an 
able case for the all-powerfulness of an infinite God. It is impos- 
sible, he says, to conceive of God suffering disappointment in the 
smallest matter, or it would be impossible for man to have any “satis- 
factory evidence whereby to prove that any thing, at present, in the 
whole universe, is as the Supreme intended.” ® This stress on the 
omnipotence of God is an essential part of his thought; without it, he 
could not be sure that all men would be saved. 

He continues to hammer at the theme that infinite sin would 
frustrate God’s plan in creation. If sin is infinite, goodness cannot 
be greater. If sin is infinite, God Himself cannot be greater. God 
“cannot be superior to that which is equal to himself!’ 1° If sin is 
infinite, it cannot be limited in its consequences; and God Himself, 
as well as all created beings, would be unable to avoid its conse- 
quences. If there is such a thing as divine justice, sin must be 
bounded by it; and if sin is bounded, it obviously cannot be in- 
finite." 

Having stated these arguments from reason, Ballou takes note 
of those who would prove the infinity of sin from the Scriptures. 
A favorite passage for this purpose is Job 22:5: “Is not thy wicked- 
ness great? and thine iniquities infinite?’ Ballou turns the exe- 
getical tables on his opponents by putting this text into context. 
He points out that these are the words of the Temanite whom God 
specifically refutes in chapter 42:7— 


. . . After the Lord had spoken these words unto Job, the Lord 
said to Eliphaz the Temanite, My wrath is kindled against thee, and 
against thy two friends: for ye have not spoken of me the thing that is 
right, as my servant Job hath.?” 


Still on scriptural grounds, he points out that if sin is infinite, no 
one sin is greater than another. The most trivial offense against 
society is “equal to blasphemy against the Holy Ghost.” Did not 
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Christ himself Cin Matthew 12:31) speak of a variation in the in- 
tensity of sin? 18 

Sin, then, is a violation of a law which exists in the mind; and 
since man’s knowledge is definitely circumscribed, this law of the 
mind is definitely finite. Man cannot be held subject to a law which 
is above his capacity to understand."4 

The influence of Petitpierre’s On Divine Goodness is very evi- 
dent as Ballou turns to a consideration of the good use to which God 
puts sin. Man can never foresee all the consequences of his actions. 
This is illustrated perfectly by the brothers who sold Joseph into 
captivity: if their sin had been infinite, nothing good could have 
come from it, but such was not the case. God was superintending 
the affair. That which was evil in the sight of men was used by 
God for a good end.1® 


. . . What, in a limited sense, we may justly call sin, or evil, in 
an unlimited sense is justly called good. We say, of the top of yonder 
mountain, it is exceedingly high; and of yonder valley, it is low; and 
this we justly say, by comparing one with the other, in respect to the 
centre of our earth. But the moment we extend our thoughts to con- 
template the millions of worlds in unbounded space, and take the whole 
in one grand system, the idea of high and low is lost. So is sin finished, 
when, by divine grace, our understandings are enlightened, and we hear 
our spiritual Joseph say, “Grieve not yourselves, ye meant it unto evil, 
but God meant it unto good.” 16 


Ballou does not deny the seriousness of sin in man’s life. Sin 
is very real, for it is in a man’s intention. A man with an evil inten- 
tion may accidentally do good to a neighbor, but his sin is none the 
less real. On the other hand, the individual who intends good and 
sees evil result from his action is not guilty of sin. “. . . It is then 
an evil intention that constitutes an evil action.” 1" Often he had 
been challenged by people who said that, if this view were right, it 
would make sense for men “to do evil, that good may come.” But 
such an objection is self-contradictory, for if a person intends an 
action for good, it cannot be called sin. “Then it is plain, that to 
do evil, that good may come, is impossible.” 18 

In his examination of the origin of sin, Ballou retells the story 
of the fallen angels and dismisses it as a “chimerical story from the 
bard, Milton.” 1® This fanciful myth does not provide a satisfactory 
explanation of the origin of sin. Rather, one must determine the 
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origin of sin on the basis of the Scriptures, using the assistance of 
reason, “without which, the scriptures would be of no more service 
to us than they are to the brute creation.” 7° 

Having rejected the Miltonian interpretation of the origin of 
sin, he presents a fanciful theory of his own,?! based on a figurative 
interpretation of the Adam and Eve story in Genesis. In this he 
distinguishes between the creation of man in Christ and the forma- 
tion of man in Adam. Christ, says Ballou, was the first of God's 
creations, made in His image and pre-existent to the rest of the 
created universe. Man was thus created in an ideal shape in Christ, 
though only later was his actual body formed of the dust of the 
ground. In this way, as the Scriptures say, man was created in 
God’s image. Only when he was formed as Adam, did he become 
subject to all the vanities of human nature. 


He has now, not an immortal, but a mortal constitution; is pos- 
sessed of natural appetites and passions; and being unacquainted with 
the ways of his own imperfect self, knew neither the good or evil of a 
mortal state. If it be said, that man was not mortal, before he sinned, 
and that he became mortal by sin, it is a saying as distant from good 
reason as imagination can go. For if man was not mortal before trans- 
gression, he must have been immortal; if he was immortal, he was not 
subject to change, but remains still in the same immortal state; and all 
our notions about the mortality of man is nothing but a groundless 
chimera. But every day’s experience contradicts such absurdities.2? 


Thus Ballou distinguishes between the heavenly essence and the 
earthly dross in the constitution of mankind. The heavenly part is 
responsible for man’s spiritual yearning; the earthly CAdamic) part, 
his “carnal mind,” is responsible for folly, sin and corruption.”? By 
thus interpreting the Garden story figuratively, Ballou rejects a literal 
belief in the Garden—which, as Ethan Allen observed, cannot be 
located 24—and with it original sin. 

Ballou does not equivocate. He states flatly that God saw fit 
to make man “subject to vanity; to give him a mortal constitution; 
to fix on his nature those faculties which would, in their operation, 
oppose the spirit of the heavenly nature.” But, a critic would protest, 
this system denies the liberty of the will and, more serious, makes 
“God the author of sin.” To this, Ballou readily agrees. He hastily 
reminds his readers, however, that “God may be the innocent and 
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holy cause” of that which is in a limited sense sin but which in 
God’s greater knowledge is good: 


It is not casting any disagreeable reflections on the Almighty, to: 
say he determined all things for good; and to believe he supersedes all 
the affairs of the universe, not excepting sin, is a million times more to: 
the honor of God. than to believe he cannot, or that he does not when 
he can.?5 


Ballou presents a series of homely arguments to refute those 
who claim man has freedom of will.2® Some may argue that sin is 
the result of man’s freedom, but who gave man this freedom? The 
answer is: God, thus demonstrating that God is the original cause 
of sin.2” If it be argued that God gives man freedom of will but 
foresees all that he is to choose, the argument destroys itself. For 
if the consequences of man’s freedom are known, they are certain 
“and none of them avoidable.” 28 An infinite God must—and does 
—control all things. 

The spring of man’s motivations is his search for happiness. In 
all man does, happiness is his main object. He would not form 
groups, support government, seek education, study science or even 
till the soil if he did not believe he would gain happiness by doing 
so.2® This view is in direct contradiction to the “disinterested benev- 
olence” preached by Samuel Hopkins and his followers. (Ballou 
never names these opponents; he concentrates on their ideas.®°) 
Disinterested benevolence, says Ballou, is an illusion. The person 
who gives of himself or his substance without expecting a reward 
is actually rewarded by the happiness that he sees result from his 
“benevolent” actions. This is precisely what “Sacred truth” means 
by the words: “It is more blessed to give than to receive” (Acts 
20:35). Men are motivated by what they expect will result in hap- 
piness. The honest and industrious, the indolent and knavish—all 
expect happiness from their actions.*1 

Here, then, is the key to sin: man seeks happiness but is often 
misguided as to what makes for happiness. 


The objector will say, to admit that our happiness is the grand 
object of all we do, destroys the purity of religion, and reduces the 
whole to nothing but selfishness. To which, I reply, a man acting for 
his own happiness, if he seeks it in the heavenly system of universal 
benevolence, knowing that his own happiness is connected with the 
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happiness of his fellow men, which induces him to do justly, and to 
deal mercifully with all men, he is no more selfish than he ought to be. 
But a man acting for his own happiness, if he seeks it in the narrow 
circle of partiality and covetousness, his selfishness is irreligious and 
wicked.82 

There is no reason why men should love holiness for holiness’ sake, 
or God for God’s sake. Just as in life we can only like what is 
beneficial to us, so with God. Did not the psalmist write, “O taste 
and see that the Lord is good” (Psalms 34:84)? And the apostle, 
“We love him, because he first loved us” (1 John 4:19)? Man 
loves God for His attributes of justice, power, wisdom and love. 
These cause man to love God, for he knows the benefit he derives 
from these qualities as contrasted with their opposites.*? 

Sin, therefore, is a misapprehension on the part of man as to 
what makes for happiness. If sin is pictured as pleasure, it will be 
sought after. Preachers too often err by giving the impression that 
sin is pleasant and that it is less pleasant to live a virtuous life. 
They warn their hearers not to risk salvation in a future state by 
indulging in the pleasures of sin here. But the threat of punishment 
in an afterlife is no cure for sin in this. The heart will still crave 
evil, even if the hands do not commit it for fear of punishment.*4 

Ballou denies the existence of a devil. True, the devil has 
been universally recognized by Christians and “has been of as much 
advantage to some, as the Goddess Diana was to the craftsmen of 
Ephesus.” But such a being as Christians describe, with such multi- 
farious duties, would have to be omnipresent like the Father; and 
this Ballou refuses to concede. As for the Old Serpent who beguiled 
the first woman, this is but a figurative way of describing “the 
carnal mind, which is enmity against God.” Men need no being to 
tempt them; their passions are sufficient for the task.°> In the famous 
temptation, Jesus dealt not with the devil but with his own fleshly 
appetites. He was tempted in all things, as the Scriptures say, yet 
he was without sin. “If, therefore, we know how we are tempted, 
we know, also, how he was tempted.” 86 Sin, in short, is the work 
of the flesh, of the carnal mind. 

As a being dependent on his Maker, man tends naturally to 
worship. But his carnal mind, subject to all manner of fleshly 
temptation, distorts the true worship of the heavenly nature of man 
and blurs the true image of God. The false god created by man’s 
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carnal mind will possess all the failings and shortcomings of man 
in his earthly state: 


[He] will surely possess all the vile passions of the old man, Adam, and 
those religious duties must consist in certain rites, which bear no rela- 
tion to heaven-born charity, or deeds of kindness. An Almighty, omni- 
present, infinitely wise and good, may be talked of; but his wisdom, 
power and goodness, must be denied; and he must be a great many 
millions of miles off, fixed to a certain place, yet every where present; 
infinitely wise and powerful, yet suffers an everlasting violation of his 
will; possessed of infinite wisdom, yet, is disappointed in his plans; loves 
some of his creatures, and hates others; is pleased and displeased with 
the conduct of his creatures; is perfectly unchangeable, yet loves, at 
one time, and, at another, hates the same object. Such an idol will 
answer for thousands. Now what are the consequences? Answer, one 
nation supposes itself the only favorite of God; other people are haters 
of him, and hated by him. If my God hates those who hate him, I 
ought to do as my God does, and I will hate them too. One denom- 
ination of christians has different ideas of the attributes of their God 
from another; they are violently opposed to each other; they are at 
sword’s points, they call each other heretics, and doom each other to the 
endless wrath of their God! All such religion is of the flesh; the wisdom 
of it is not from above, but is earthly, sensual and devilish, and those 
who possess it are tormented day and night with it. Reader, turn over 
the pages of history, calculate the rivers of blood which have been shed 
on account of religious disputes, and ask yourself the question, is this 
religion worthy of a Supreme Being? The devil will have religion, and 
will have it maintained as long as he can; but then, he must tell the 
people, that it is none of his, but that it came from the true and living 
God, or they will not believe it. It is an object with the Old Serpent, 
to have a great many denominations, and to persuade them that they 
are individually right, and individually wrong, and to stir up their 
minds to maintain their respective tenets, and to wage war with each 
other, which he calls contending correctly for the faith. Many who 
profess to be called by Him who loved sinners, to preach his gospel, 
and who pretend to follow the Savior, in the path of meekness, if they 
happen to think a little different, in matters of faith, they are filled 
with the greatest vehemency towards each other, which they call holy 
wrath, or indignation; and you might as well reason with hungry lions, 
or tigers, as with them, for they worship the beast and they partake 
largely of his nature. Did they worship the true God, in the spirit of 
the heavenly man, difference, in particular sentiments, would not hinder 
their fellowship, and love one to another. All the religion in our world, 
founded on the partial principles of man’s inventions, pointing out par- 
ticular modes of faith, and forms of worship, is from the carnal man.37 
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The ills of this world, then, are due to the carnal in man over- 
coming the heavenly portion of his nature. It is the carnal mind 
which pictures a partial, fickle God. Even the Scriptures are not 
_ free from this reflection on the nature of God: some passages show 
Him as a changeable deity Who is filled with wrath toward sinners 
and is capable of jealousy, while others reveal a deity Who sends. 
His rain and His sun to the just and unjust alike.2® In an attempt 
to reconcile these different pictures of God in the Bible, Ballou 
asserts that the idea of the changeable God is the conception of the 
fleshly mind of the old covenant, while the unchangeable God is the 
conception of the mind “enlightened by the spirit of the new man, 
and while walking in the spirit of life in Christ Jesus.” °° 

Christ is the key. Man is unable to fulfill the requirements of 
the heavenly law while he is carnal-minded. But in Christ he gains 
the perfect wisdom and knowledge. It is possible for man “to keep 
the law of God perfectly” if he is free of “the earthly Adam” and 
imbued with the spirit of Christ,*° for the Savior has made possible 
an atonement. 


In his treatment of the subject of atonement, Ballou begins, as 
he was wont to do, by demolishing those theories with which he 
does not agree. These erroneous theories, he declares, “besmirch” 
the character of the Creator. 

The usual theories agree in certain fundamentals: Sin is con- 
sidered an infinite evil, since it violates infinite law. Atonement, 
therefore, must also-be infinite. The transgression of Adam, since 
he broke an infinite law, requires an infinite penalty. And Adam’s 
sin is counted against the whole human race “before they in- 
dividually existed.” 4 

After this initial agreement, however, the prevalent theories of 
atonement diverge. 


. . . Divines of the greatest abilities, and of the first rank among 
the literati, have drained the last faculty of invention, in plodding 
through the dark regions of metaphysics, to bring up a Samuel to explain 
the solicism of satisfying an infinite dissatisfaction! 42 


Ballou had little patience with the subtle metaphysical arguments 
of the orthodox divines.# 
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He first considers the Anselmic theory of atonement, which was 
held by the traditional Calvinists of New England. God, foreseeing 
through all eternity that men would transgress His infinite statutes, 
provided a Mediator to suffer the penalty of these transgressions for 
certain men whom He favored. Since an infinite law has been vio- 
lated, only an infinite being is capable of making satisfaction. God 
Himself, therefore, took on the form of man to perform the task. 


It is true, they are a little cautious about saying that God himself 
absolutely died! But they say, that Christ, who was crucified, was really 
God himself, which must, in effect, amount to the same thing. And 
in fact, if the Infinite did not suffer death, the whole plan falls, for it 
is by an infinite sacrifice that they pretend to satisfy an infinite dis- 
satisfaction.*# 


It is difficult to see how an infinite dissatisfaction—if the word in- 
finite is to hold its meaning—can be satisfied. But this impossibil- 
ity, according to orthodox theory, did occur. Yet not all men are to 
benefit by it—just the elect. The non-elect are “left, to suffer end- 
lessly for what Adam did, before they were born.” #5 

Ballou has already shown, of course, that sin is not infinite and 
that an infinite satisfaction is not called for. But he is ever ready 
to argue anew on the premises of his “opponent”: 


I will state it, as it is often stated by those who believe it, which 
is by the likeness of debt and credit. The sinner owed a debt to Divine 
Justice, which he was unable to discharge; the Divine Being cannot, 
consistently with his honor, dispense with the pay, but says, I must 
have what is my due; but as the debtor has not ability to pay the 
smallest fraction, Divine Wisdom lays a deep concerted mysterious plan 
for the debt to be discharged. And how was it? Why, for God to pay 


it himself! 46 


bi f 
If such a method is used by God, however, it certainly is worthy of 
the imitation of men. 


My neighbor owes me an hundred pounds; time of payment 
comes, and I make a demand for my dues. Says my neighbor, my mis- 
fortunes have been such, that I am not the possessor of the smallest 
fraction of property in the world; and as much as I owe you, I am 
worse than nothing. I declare to him, positively, that I will not lose so 
much as a fraction of the interest, and leave him. A friend calls, and 
asks me how I succeeded in obtaining my dues of my neighbor; I reply, 
my neighbor is not, nor will he ever be able to pay me any part of my 
demand. My friend says, he is sorry that I should lose the debt. I 


THE GREAT TREATISE 63 


answer, I shall not lose it. I have very fortunately, in my meditations 
on the subject, thought of a method, by which I can avail myself of 
the whole, to my full satisfaction; and I think it is a method which no 
person in the world, but myself, could ever have discovered. My friend 
is curious, and impatient to know the mighty secret, never before found 
out. The reader may guess his confusion, on my telling him, that, as I 
have that sum already by me, I am now going to pay up the obligation, 
before the interest is any larger! This has been called the gospel plan, 
which contains the depths of infinite wisdom.*? 
To the objector who says a distinction must be made among the 
persons of the Godhead, Ballou replies that they are so essentially 
one that it is futile to pretend that the second person could pay the 
debt to the first.48 

Again, for the sake of argument, Ballou grants that this system 
of atonement is true. On this basis, he examines the morality of the 
transaction. (The question of morality had played an important part 
in his own rejection of the traditional idea of atonement.) He ques- 
tions “the propriety” of allowing an innocent man to suffer in place 
of the guilty: “It is scripture, reason, and good law, never to con- 
demn the innocent, in order to exculpate the delinquent.” In a 
picturesque illustration, he asks how the American people would 
respond if the President of the United States were executed in place 
of a would-be assassin, even at the President’s own request.*® 

The Creator’s partiality in this plan of atonement is also shock- 
ing. There is no justification for the idea of election, either in the 
Scriptures or in reason. Ballou expresses indignation at the idea 
that God could be less ethical than His creature, man. 


Have we not reason to believe our Creator possessed of as much 
goodness as he has communicated to us? Can we rationally believe, 
that he is wanting, in those principles of goodness which he has placed 
in our understandings? 5° 
Why should God show partiality to a small fraction of Adam’s prog- 
eny, when they are all in the same situation? “The sacred oracle 
declares God to be no respecter of persons; if this is true, he is not a 
partial being.” ®t He piles up scriptural texts to back up his claim 
of God’s impartiality®? and points out that, if there were such a being 
as the devil, he would be less wicked than an Anselmic God. For 
the devil can only strive to make man miserable, but the God of the 
orthodox—an omnipotent God—deliberately destined millions for 
an eternity of torment.5* 
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Again, Ballou compares the ways of such a God to the ways of 
man. Some argue that God has the right to treat His creatures as 
He pleases, simply because He has such power. God cannot be 
constrained by a moral code; on the contrary, His every action is 
right because He does it. But this same principle, applied to men’s 
affairs, becomes “tyrannic majesty”: “Every thing that can be done, 
is moral holiness; and every thing that cannot be done, is sin, or 
moral evil.” 5 In effect, might makes right. 

Ballou next turns to the Grotian theory of atonement as held 
‘by the Hopkinsians and some of the Arminians (though he does not 
amention either group by name). This theory holds that Christ died 
not for the salvation of men but for the sole object of glorifying the 
Father. God’s supreme object in everything He does is to glorify 
Himself. Christ died “for the honor of divine justice, and the glory 
of his Father.” Yet his death also satisfied the penalty of endless 
punishment incurred by mankind, which had transgressed an in- 
finite law. Since this is true, 


it is now just and right for God to acquit as many of the sinful race of 
Adam, as is consistent with his grand object, which is himself; yet, by 
no means rendering it unjust for God to punish, to all eternity, as many 
vas is necessary, in order for the satisfying of the same grand object.55 


Ballou uses a common sense approach in refuting Hopkinsian 
claims. If God is infinitely glorious, it is a waste of time for Him 
to try to enhance that glory. If he is attempting to secure and 
maintain His splendor, His infinite glory is perishable! To those 
who say that God’s object is to manifest His glory to intelligent 
beings without reference to its effects, Ballou answers that this is 
absurd, for no rational being could operate without consideration of 
the effects of his actions.5¢ 

Before turning to consider a third theory of atonement, Ballou 
digresses on the subject of endless punishment. Here he develops 
an idea hinted at in the Literary Correspondence published in 1799, 
an idea which was to play an increasingly important part in his 
‘later thought. Endless punishment cannot keep a sinner from 
sinning, for sin and misery are irrevocably bound together. End- 
‘less punishment 


would fix the delinquents in a situation, in which they could do nothing 
‘but sin, to an endless eternity. No moral being can be miserable, as 
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suffering conscious guilt, without sin; therefore, in order for endless 
misery to be inflicted, endless transgression is necessary.5* 


The final “erroneous” theory of atonement to be considered 
is that held by the Arminians. This theory grants that Christ’s 
suffering and death were completely efficacious for all men. Adam’s 
transgression and the resultant original sin were wiped out by Christ. 
Adam and his progeny are now on probation. Unlike Adam before 
the Fall, man now knows the difference between good and evil; 
but he also has strong appetites which lead to sin. A “portion of 
the divine Spirit” is his, however, and this helps him to oppose those 
appetites and overcome them. Adam had the power as a moral agent 
to choose holiness and happiness; man now has that same power. 
Man is capable of repentance, and the heavenly Father is willing 
to forgive.5§ 

Ballou considers this position completely inadequate. “The 
sum of this plan of atonement, made salvation possible unto all men, 
but certain unto none.” ®® He insisted on the certainty of salvation 
for all men. Under the Arminian system, there is no certainty. If 
man failed on his first try, there is no reason to believe he will 
succeed now. There can be no certainty that any of Adam’s pos- 
terity will achieve salvation.®° 

Christ suffered to give man another chance. God revealed him- 
self in the prophets, and sent His Holy Spirit into the world to 
guide men to truth. All this was done— ) 


but all upon uncertainties! After all, man has it in his power to frus- 
trate the whole plan of grace, and render it abortive! O! ye angels of 
celestial purity, had ye known this, ye would not have sung, on the 
auspicious birth-day of Emanuel, “Great joy, which shall be unto all 
people.” 61 


Having shown why the usual theories of atonement are in- 
adequate, Ballou sets forth a system which is designed to show the 
loving-kindness of the Father to all His children. First it is necessary 
to make clear what is meant by atonement. Ballou defines it as 
reconciliation or satisfaction. The question then arises: “Who is 
the unreconciled or dissatisfied party?” Is it God, or is it man? “It 
is a being unreconciled to truth and justice, which needs reconcilia- 
tion; and it is a dissatisfied being which needs satisfaction.” ® 

To demonstrate that it is man, rather than God, who needs 
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reconciliation, Ballou turns to the story of Adam. Would the first 
man have hid from God after his transgression if he considered God 
his friend? Adam’s sin produced two misconceptions which have 
continued in men’s minds ever since: first, that God is man’s enemy 
as a result of Adam’s sin; and second, that man must reconcile God 
by his works. The first of these errors is illustrated by Adam’s 
attempt to hide from God; the second, by his attempt to clothe 
himself by the works of his own hands.® 

With his carnal mind, man misunderstands God. He looks on 
Him as a tyrant Who desires vengeance. “A consciousness of sin, 
without the knowledge of God, represents Deity as angry, and full 
of vengeance... .” ‘This attitude is fully seen in the Scriptures 
where God is often seen in a fit of jealousy and wrath—and then 
calming down and changing His mind toward man.* Yet, while 
Adam changed as a result of his experience, there is no evidence 
that God changed. His fatherly interest and love continued. In 
the cool of the day, He clothed Adam in skins and promised him that 
“the seed of the woman should bruise the serpent’s head.” God 
cursed not man but the serpent. How, then, could He need recon- 
ciliation? 

An important argument against the idea that God changed His 
attitude toward man is His attribute of unchangeability. “To say, 
that God loved man any less, after transgression, than before, denies 
his unchangeability; but, to say, that man was wanting in love to 
God, places him in his real character.” &° God foresaw, in His 
infinite wisdom, that Adam would sin. It was no surprise to Him. 
But He continued to love Adam, for, as He is infinite in all His 
attributes, he could not love man at one time and hate him the 
next.** 

Because God is unchangeable love, He seeks to win back erring 
man to Himself; and this is the key to the necessity for an atone- 
ment. God sent Christ to renew man’s love to Himself. Christ's 
death is the result of God’s love to man, not the cause. To this 
point Ballou cites John 3:16-17: 


For God so loved the world, that he gave his only begotten Son, 
that whosoever believeth in him should not perish, but have everlasting 
life. For God sent not his Son into the world to condemn the world; 
but that the world through him might be saved. 
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This passage demonstrates that “what Christ did for sinners, 
was a consequence of God’s love to them.” *8 The belief that Christ 
was a proxy in whom the world was tried and condemned, and in 
whom man suffered as a penalty for transgression, is wrong. God’s 
purpose in sending Christ into the world “was the salvation of the 
sinner, and not for the removing of any dissatisfaction in himself” 
towards mankind.® Ballou piles up his texts in order to prove his 
point” and sings a paean of praise to the Father for His love. 


What an infinite difference there is between the All-gracious and 
Merciful, and his lost and bewildered creatures? He, all glorious, with- 
out a spot in the whole infinitude of his nature; all lovely, without 
exception, and loving, without partiality. Who can tell the thousandth 
part of his love to his offspring? 71 


As for man, Ballou asserts that the theory of atonement held by 
the individual has practical consequences in life. The most abomi- 
nable actions of men have stemmed from a mistaken notion of the 
Deity. Persecution, among other crimes, has resulted from the belief 
that God is an enemy of wicked men. If Christians believed that 
God loved and had compassion for the ignorant and for those who 
have strayed, how different would be their actions toward their 
fellows! 7 


What is the nature of the Mediator who performs atonement? 
Here Ballou’s unitarian ideas come to the fore.*?? In his introduction, 
Ballou noted that he would not attempt a full refutation of the 
doctrine of the trinity “as I think that has frequently been done, 
and well done.” “4 He probably had in mind Ethan Allen’s Reason 
the Only Oracle of Man and Thomas Paine’s Age of Reason. He 
would touch on the trinity only where the problem bears on his 
theory of the Mediator.”® 

His approach to the dogma of the trinity is direct and un- 
subtle. ‘The trinity does not make sense; it is not reasonable. But, 
for the sake of argument, he will admit that Jesus is a member of 
the trinity. It follows that Christ, as the son of God, 


is the son of himself, and is his own father; that he is no more the Son 
of God, than God is his son! To say, of two persons, exactly of the 
same age, that one of them is a real son of the other, is to confound 
good sense. If Jesus Christ was really God, it must be argued, that God 
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really died! Again, if the Godhead consists of three distinct persons, 
and each of those persons is infinite, the whole Godhead amounts to the 
amazing sum of infinity, multiplied by three! If it is said, that neither 
of these three persons alone is infinite, I say, the three together, with 
the addition of a million more such, would not make an infinite being.”® 


Having thus dismissed the trinitarian dogma, Ballou presents 
a unitarian—or rather an Arian—view of Christ. He bases his argu- 
ments squarely on the Scriptures in order to prove that “the Mediator 
is a created dependent being.” ** The dependence of the Mediator 
on God is shown by his frequent prayers to God. Jesus recognized 
the Father as a superior: “The Son can do nothing of himself, but 
what he seeth the Father do” (John 5:19). He acknowledged his 
Father as superior in wisdom: “But of that day and hour knoweth 
no man, no, not the angels of heaven, but my Father only” (Mat- 
thew 24:36).78 Ballou bolsters his belief that the Mediator is in- 
ferior to the Father with a whole series of texts from the Old and 
New Testaments.”® 

Christ, as the Mediator, is the representative of God. Just as 
a minister of the President of the United States at a foreign court is, 
in effect, “the power that sent him,” so Christ is, in effect, God 
on earth in the task assigned him.8° When his mission is ac- 
complished, he will deliver up his kingdom to the Father, “that 
God may be all in all” C1 Cor. 15:28).%1 

Ballou tries to be honest with the Scriptures. He does not deny 
that, in places, Christ is referred to as “God, Lord, and ever-lasting 
Father,’ nor does he deny the propriety of such appellations. But 
he does deny that they equate Christ with the self-existent Jeho- 
vah.82 St. Paul could not have known Christ as “essentially God,” 
for he specifically calls Christ a man (I Tim. 2:5). This would have 
been improper, to say the least, if Paul had known him to be other- 
wise.®8 

Is Christ, then, just a man? Yes—but. Ballou would consider 
Jesus “no more than equal with men,” were it not that God “anointed 
him above his fellows.” 8* But Christ was dependent on God for 
this exaltation.®> Again: 

It will be said, Christ taught the people, that he and his Father 
were one. I grant he did, and if that proves him to be essentially God, 
the argument must run farther than the objector would wish to have it. 


See St. John xvii. ii, Christ prays that his disciples may be one, even as 
he and the Father are one.86 
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It is obvious that the oneness of the Father and the Son is not a 
metaphysical oneness but a “union and agreement in the great work 
which he has undertaken.” 8” 

Christ’s anointment “above his fellows” truly exalts him in 
Ballou’s eyes. Christ is, as the Scriptures say, the “image of the 
invisible God, and the first born of every creature” (Colossians 
1:15). He is pre-existent: 


. . . [The Mediator is the first human soul which was created, as 
Adam was the first man that was formed; and . . . he is, in Spirit, the 
Father of every human creature, as much as Adam is in the flesh. 
Therefore, Christ saith, as it is written, “Behold I and the children that 
thou hast given me.” 88 


Christ is not of the trinity, yet this does not lessen his power to save 
mankind. There is no doubt that the Mediator has the power and 
ability to perform the task of atonement.8® And man needs the 
saving work of Christ, for he himself is not capable of performing 
the task of reconciliation with God. If the job of reconciling “all 
things” to God was given to Christ, “it is not reasonable to believe 
we have power to perform it ourselves.” 9° 


What is the nature of this atonement performed by Christ? 
Ballou first tells what it is not. Christians in general are, like the 
Pharisees, so bound to the letter of the law that there is a veil 
before their minds. They believe that the temporal death of Christ 
was the atoning act which freed them from sin. It is the literal 
blood which, they believe, has efficacy to cleanse from guilt. This is 
sheer carnal-mindedness.9t When Christ said—and here Ballou 
paraphrases John 6:53—“except ye eat my flesh, and drink my 
blood, ye have no life in you,” did he mean this to be taken literally? 
If so, what would the orthodox Christian make of these words 
- (paraphrased from John 6:63): “The flesh profiteth nothing; the 
words which I speak, they are spirit and they are life.” 

The apostles were devoted to the spirit, not to the letter. The 
church has been led into its “wilderness of the letter” by “an 
hireling priesthood.” ®? Ballou here reveals a prejudice against the 
“priests” of orthodoxy which plays a part in his preaching throughout 
his life. The clergy have misguided the people. 

To escape this carnal-mindedness, the Christian must take 
Christ’s death figuratively to represent the death of the letter of the 
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law. The death of Christ’s body allows for the destruction of the 
letter and the releasing of the spirit. The shedding of the blood of 
Christ has no other meaning. 

What, then, is atonement? It is reconciliation, a renewal- of 
love. When the soul is freed from the law of sin, it embraces the 
law of the spirit of life in Christ, which is love. 


. . . It is by the force and power of the law of love, in Christ, 
that the soul is delivered from the government of the law of sin; the 
process of this deliverance is the work of atonement, or reconciliation.®4 


This spirit of love is the logos, which was made flesh and dwelt 
among men. The logos was hidden behind the letter of the law and 
the “cabalistical” allegories of the prophets, but it broke forth in 
Christ.®° 


Only love can overcome sin: 


There is nothing in heaven above, nor in the earth beneath, that 
can do away sin, but love; and we have reason to be eternally thankful, 
that love is stronger than death, that many waters cannot quench it, nor 
the floods drown it; that it hath power to remove the moral maladies of 
mankind, and to make us free from the law of sin and death, to rec- 
oncile us to God, and to wash us pure, in the blood, or life, of the 
everlasting covenant. O love, thou great Physician of souls, what a 
work hast thou undertaken! All souls are thy patients; prosperous be 
thy labors, thou bruiser of the head of carnal mind.%@ 


Through his conception of the power of love, Ballou was able to 
break away from the exclusive Christian outlook. In his awareness 
that the power of love is not exclusively Christian lay the seeds 
of modern Universalism. 

The power of atonement, “the divine grace of reconciliation,” 
can be communicated to those who have never heard the name 
of Jesus. This love is no doubt abundant even among those who 
have been taught that Christianity is an imposture. It cannot be 
restricted to “names, sects, denominations, people or kingdoms.” %7 
Such a conception was absolutely necessary if Ballou was to be- 
lieve in the salvation of all mankind, but he was by no means giv- 
ing up Christ. Only through this “second Adam” can the rejuvenat- 
ing love be felt.°8 Christ as love is at work in the hearts of those 
who have never heard his name, even in the hearts of those who have 
heard it and reject it! 

Ballou was a practical man. He had only to look about him 
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to realize that the atonement of Christ did not perform miracles. 
But it was never intended to “perform impossibilities” in men’s 
lives. One cannot expect it to make men agree and live in peace 
with each other if they are destitute of the love which is an essential 
part of it. 


. . . It is calculated and designed to inspire the mind with that 
true love which will produce peace in Jesus. As atonement is a com- 
plete fulfilment of the law of the heavenly man, it causes its recipient 
to love God and his fellow creatures, in as great a degree as he partakes 
of its nature.®? 


He compares the soul when atoning grace is absent to the land 
that is suffering drought. Streams and springs are dried up; the 
green fields have lost their allure. The soul without “the rain of 
righteousness” is barren. But atoning grace makes all the difference: 
“The soul is like the earth that drinketh in the rain that cometh 
oft upon it... .” All is revived; and like a garden “well watered 
and cultivated,” the soul produces precious fruit.1°° 

The presence of atoning grace in an individual can be de- 
termined by a simple test. Ask him if he loves God, and why? If 
he answers that he loves God because it is his duty and he fears 
God’s rod, he does not possess atoning grace. He does not, cannot 
really love God. His profession of Christianity and his performance 
of the endless round of church duties amounts to nothing. He 
lacks the one important element: love. 

But if he answers that he loves God because of His “divine 
beauties and excellencies,” that he delights in obedience to God’s 
commands because they are “joyous and not grievous,” then he is 
filled with atoning grace. Regardless of his denomination, if he 
regards the Deity in this manner, he is fulfilled.1°? 


Atoning grace produces all which the bible means by conviction, 
or being born of the Spirit; it brings the mind from under the power 
and constitution of the earthly Adam, to live by faith on the Son of 
God, and to be ruled and governed, even in this life, in a great meas- 
ure, by the law of the spirit of life in Christ Jesus. It opens eternal 
things to our view and contemplation; it brings heaven into the soul, 
and clothes the man in his right mind; it inspires the soul with divine 
meekness and boldness, at the same time. It was this that enabled the 
apostles of our Lord to preach the gospel, in defiance of the rage of 
their enemies, and gave them immortal consolations in their sufferings 
for the cause of truth. It causes the christian to love all God’s rational 
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creatures, and to wish their saving knowledge of the truth; it produces 
good works in their purity, and all the morality worth the name is 
founded on it. Its divine power is stronger than any possible opposition, 
and the gates of hell cannot prevail against it; it opens a door of ever- 
lasting hope, and conducts the soul, by way of the cross, to immortality 
and eternal life. This dispensation of atonement is manifested through 
Christ, for the reconciliation of all things to God, in his glorious king- 
dom of holiness and happiness.1° 


The question arises as to God’s partiality in His dispensation 
of grace to mankind. Ballou’s argument is weak at this point: 


The divine efficacy of this atoning grace may be communicated to 
the most vile and profligate person in the world, and stop him in his 
full career of wickedness; it can show the sinner, in a moment, the 
deformity of sin, and the beauty of holiness. In other instances, the 
morally virtuous are led a long time in concern and great trouble, about 
themselves, before they find him of whom Moses and the prophets did 
write.14 


His only recourse is to fall back on the usual answer of Christian 
piety—that God “does all things well, and in the best time and 
way,” 105 

Having discussed the nature of atonement, Ballou turns to the 
consequences: holiness and happiness for all mankind. He sum- 
marizes in three points the basis for his belief in the doctrine of 
universal salvation: (1. Man was created by God in Christ. In 
other words, man was originally possessed of a heavenly nature. (2) 
God later reduced man to a state of flesh and blood, in which state 
he became subject to the “law of sin’”—that is, the governing prin- 
ciples of the fleshly man.1°%* (3) God has revealed His intention 
of returning man to his heavenly status “forever to be under the 
governing power of the law of the heavenly constitution.” 1° 

Before proceeding, Ballou feels compelled to take note of the 
theory that a portion of mankind must suffer in order to make the 
saints in heaven more happy. He is revolted by such an argument. 


. . . What reason can be given, for such an idea? How do we look 
on a person, in this world, who manifests joy and happiness in the 
misery of one of his fellow creatures? Do we say, he manifests a godlike 
disposition? Surely no. From whence came charity; from heaven, or 
hell? 108 


If any portion of the human race were to be endlessly miserable, 
the rest of men would be so too, tormented by their knowledge of 
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their brothers’ torment. A “well disposed” man cannot bear the 
suffering of others without suffering himself. No one in the world 
has exhibited more of this compassion than Jesus.1° 

A similar theory—that an all-merciful God cannot be at the 
same time a God of justice—Ballou also scorns as invalid. There is 
no scriptural proof of this proposition, and there is nothing self- 
evident about the maxim usually quoted in its support: “A God all 
mercy is a God unjust.” 11° 

At this point, Ballou develops an idea that, a few years hence, 
was to become known as the death-and-glory theory and was to play 
an important part in disrupting the peace of the Universalist de- 
nomination. Some persons declare that many men die not in a 
state of grace and that there is no alteration for better after death. 
Ballou admits that this would be a powerful argument against uni- 
versal salvation, if it could be proved. “. .. All our christian 
people must [then] remain eternally as unsanctified, as they are in 
this world of infirmities.” 141 But no Scripture can be cited in proof. 
Ballou himself believed strongly that there was an alteration of the 
person immediately after death. The soul will be instantly en- 
lightened and converted from sin to holiness. God will purify the 
soul at its entrance to eternal life. 11? 

Ballou is aware that there is a huge stumbling block between 
the Christians of his day and the doctrine of universal salvation. To 
surmount it, he enters on a long discussion of the meaning of bibli- 
cal words usually translated in such terms as “everlasting” and 
“forever.” 118 He cites case after case from the Bible to show that 
these words were used in reference to many things which have not 
proved to be everlasting. Used in connection with suffering and 
misery, therefore, they do not mean what divines have interpreted 
them to mean. 

He then considers the use of the word “fire,” asserting that in 
the New Testament it is used metaphorically.14* While his argu- 
ments are not always convincing to the modern mind, he at least 
recognizes the important truth that many of the passages used by 
his opponents as references to an afterlife really refer to this earthly 
state. The “consuming fire” of which Jesus spoke purges man of 
his carnality and reveals the basic heavenly strain in his nature. 
The “power of gospel grace to remove all excrescenses from our 
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hearts and consciences” is demonstrated by the figure of the wheat 


and the chaff.115 


Wheat, though concealed from vulgar eyes, by chaff, yet, by the 
experienced, in the raising of grain, is perfectly well known; and we do 
not condemn wheat and throw it away, because nature has so ordered, 
that it is encompassed with chaff while growing in the field. So man 
is not to be valued the less by the wisdom of God, on account of the 
imperfections of his earthly nature. And we may, with great propriety, 
argue, that, as chaff is necessary for the growth of wheat, until it comes 
to maturity; so are all the imperfections of man, viewed by divine wis- 
dom, until the creature comes to that experience, which was intended 
in a state of imperfection.116 


Ballou never overlooked the sins of men and the corruption to which 
they are vulnerable. But the darker side of man’s life did not blind 
him to man’s heavenly, divine potentialities. He believed that men 
come to the knowledge of moral principles by degrees and that it 
is man’s nature to seek happiness on these principles.11” 

Ballou reiterates his belief that man turns to sin because he 
thinks it will make him happy. Happiness is his main goal, and 
he will seek it by the most direct means."48 So long as he is under 
the mistaken notion that sin will produce happiness, he will sin. 
But once he realizes that the path of virtue will “happify’ him, he 
will be virtuous. “I wish the reader to keep in mind, that I hold 
sin and misery inseparably connected, and holiness and happiness so, 
likewise.” 119 

In this last section of his Treatise, Ballou alternates between 
the scriptural argument for universalism and an assertion of the 
benevolent nature of God. But when all is said and done, he cannot 
condemn the reader who feels that, despite all Ballou has written, 
the doctrine of universal holiness and happiness cannot be true. 
“The time has been, when I believed as little of the doctrine as you 
now do; I never adopted the belief of universal holiness and happi- 
ness out of choice, but from the force of real or supposed evi- 
dence.”!?° He realizes the opposition that those who profess the new 
belief will face. Some will be excommunicated; others will be 
avoided by their neighbors; still others will be violently opposed. 
There will be division even within households.1?! But what are these 
travails compared with the blessedness which comes from the belief 
in the goodness of God and the Savior? 
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The fulness of times will come, and the times of the restitution of 
all things will be accomplished. Then shall truth be victorious, and all 
error flee to eternal night. Then shall universal songs of honor be sung 
to the praise of him who liveth forever and ever. All death, sorrow and 
crying, shall be done away; pains and disorders shall be no more felt, 
temptations no more trouble the lovers of God, nor sin poison the hu- 
man heart. The blessed hand of the once crucified shall wipe tears from 
off all faces. O, transporting thought! Then shall the blessed Savior 
see of the travail of his soul, and be satisfied, when, through his media- 
tion, universal nature shall be brought in perfect union with truth and 
holiness, and the spirit of God fills all rational beings. Then shall the 
law of the spirit of life in Christ Jesus, which maketh free from the 
law of sin, become the governing principle of the whole man once made 
subject to vanity, once inthraled in darkness, sin and misery; but then, 
delivered from the bondage of corruption, and restored to perfect rec- 
onciliation to God, in the heavenly Adam. Then shall the great object 
of the Savior’s mission be accomplished. Then shall the question be 
asked, O death, where is thy sting? But death shall not be, to give the 
answer. And, O grave, where is thy victory? But the boaster shall be 
silent. The Son shall deliver up the kingdom to God the Father; the 


eternal radiance shall smile, and Gop shall be au in auu.122 


CHAPTER X 


PORTSMOUTH 


In the early years of the nineteenth century, Portsmouth 
was the largest town in New Hampshire. Universalism had first 
been brought there by John Murray, and one of his disciples, Noah 
Parker, was the first resident preacher. After Parker’s death in 1787, 
the Universalists were without a preacher until 1793, when they 
succeeded in calling George Richards, a teacher who had substituted 
for Murray in the Boston pulpit when the latter was off preaching in 
Gloucester. On Murray’s permanent removal to Boston, Richards 
was free to accept a call to Portsmouth.1 

With a permanent minister among them, the Universalists 
organized and were officially incorporated in June 1793 by act of the 
General Court of New Hampshire. When the society began its 
corporate life, it had only eighteen members,? but by 1807 it was 
in a position to build a meetinghouse on newly purchased land.* 
This move proved to be unwise, however, for it left the society un- 
able to meet Richards’ full salary of $500 a year for the next few 
years.” He finally resigned ® and moved to Philadelphia. 

With this financial cloud over its head, the Portsmouth society 
elected a committee “to go or send to Salem to confer with the 
ministers which may be assembled there at the Instalation [sic] 
of Mr Turner in June next, on the subject.” 7 Ballou was in Salem 
on the appointed day, having come from Vermont to deliver the 
sermon at his friend’s installation. The sermon, as printed, is not 
very impressive; but the committee was much taken with the tall, 
imposing, thirty-eight-year-old preacher. It invited him to fill the 
pulpit at Portsmouth for several Sundays. The Portsmouth people 
heard Ballou, agreed with the opinion of their committee and voted 
to 


offer him the sum of Eight hundred dollars pr. year together with the 
contribution money, as an inducement for him to settle with us as our 
Minister, the expenses of removing his family &c from Barnard to this 
place to be paid by the Society.® 
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It is interesting that the society offered a salary of $800, after having 
failed to meet Richards’ salary of $500. Ballou may have known 
of this trouble, for he insisted that one quarter of his salary be 
paid in advance and that he be given the rest punctually in 
quarterly payments. This the society voted to do.1° He then wrote 
the society a letter: 


Dear BRETHREN IN CurRIsT, 

With deep concern I have taken into consideration your friendly 
call bearing date August 21st, 1809 for my settlement with you in the 
ministry. Many and important have been the objections to my removal 
from those United Societies, with whom I have been happily connected 
almost seven years, without experiencing the smallest disaffection either 
with the body at large, or even an Individual. But such are the ways of 
divine Providence and Grace, that human Wisdom seems to have noth- 
ing to do, but submit to the economy and wisdom of God. In having 
pleased the great head of the Church to put it into the hearts of my 
friends in Vermont to grant their consent to your request, as you have 
seen by their answer; it devolves on me to decide the main question, 
whither [sic] I consent to your invitation or not. From the first of my 
having this subject under consideration I have invariably considered it 
of that importance, which rendered it necessary to watch with profound 
attention whatever might transpire in divine Providence to assist in a 
correct decision. In this way I have come to the conclusion that the 
Call from the Society is a Call from my divine Master, and in obedience 
to him, I joyfully accept it; Altho. I am sensible that my cares are en- 
larged by it; yet, I pray God that his Grace may be sufficient for me. 

Yours in Christian love 
Hosea Batiou!! 


That fall Ballou moved his wife and five children to Ports- 
mouth!? to begin his first real settlement over a church. He was 
installed on November 8, 1809, with Edward Turner preaching the 
sermon on the text II Tim. 1:8a: “Be not thou therefore ashamed 
of the testimony of our Lord.” 18 The first few years of this ministry 
were to be very successful. Ballou preached twice, sometimes three 
times, every Sunday" to large congregations.!® 

Shortly after he arrived in town, Ballou visited Dr. Joseph 
Buckminster,!® minister of one of the Congregational churches. He 
expressed the wish that he might have friendly relations with his 
fellow ministers in Portsmouth.1’ The older man appears to have 
taken a liking to the newcomer, for on December 28 he sent him a 
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note expressing his concern. Ballou, he fears, is incurring danger to 
his soul by preaching the heresy of Universalism. No matter with 
what “human ingenuity or plausible and sophistic reasoning” such 
ideas are preached, they have not divine authority.18 He does not 
want to dispute with Ballou, for he believes that no good can come 
from controversy. When people have made up their minds and 
party passions are involved, it is not likely that opinions can be 
changed. Opinions can only be changed by “that still small voice” 
speaking to one in “retired reflections.”1® But he entreats Ballou 
“in friendship and affection” to reconsider his Universalist preaching 
and its dangerous consequences to himself and others. He asks him 
to “anticipate the day of judgment, and realize yourself called upon 
to give an account of your stewardship.” 7° 

Ballou appears to have been impressed by Buckminster’s con- 
cern for him. He answers the letter in terms of warm appreciation,”? 
but expresses his belief that universal salvation can be proved, as 
well as any doctrine can, from the Bible.?? Furthermore, he takes 
issue with Buckminster’s statement that party passions will prevent 
a fruitful discussion.2? He believes that “candid and temperate” 
men can receive “light and edification” by such a process.?4 Let 
Buckminster write down his reasons from the Scriptures for rejecting 
the idea of universal salvation. He promises to give them prayerful 
consideration and acknowledge whatever light he gains—and, by 
the same token, to state wherein he disagrees.”® 

If Ballou, who relished controversy, thought he could pull 
Buckminster into a dispute, he was mistaken. The old man courte- 
ously declined to debate with him. He is concerned to appear 
before his Judge with “unstained garments”; for this reason and 
no other, he had felt it his duty to warn Ballou against heresy. He 
had hoped his expressions of concern would lead Ballou to re- 
consider his positions. Although he must admit that he was tempted 
to break his resolution and debate with Ballou, he has decided that, 
if the arguments of such giants as Edwards have not prevailed, 
nothing he can say will have any effect.?¢ 

Ballou was not one to give the opponent the last word. He 
answered Buckminster, expressing his joy and supreme confidence in 
Universalism as the truth.27 And with an exchange of very formal 
notes,2® the correspondence came to a close. 

Ballou also impressed one of the other Congregational ministers 
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gregational Church. He thought highly of Ballou’s natural abilities 
and gifts, and was particularly taken with his deferential attitude 
toward himself.2® Unlike his Congregational colleague, Buckminster, 
Walton was perfectly willing to enter into a disputation and to trade 
text for text. His disagreement with Ballou resulted from his 
attendance at two funeral services conducted by the young man.?° 
He was disturbed by Ballou’s message on these occasions and wished 
to admonish him in a friendly manner concerning his errors of 
omission and commission.*+ 

In a letter dated November 19, 1810, Walton objected to 
Ballou’s contention that death was designed by God for the good 
of man. How can such a view be reconciled with such biblical 
passages as Romans 6:23, which states that “the wages of sin is 
death”? He points to the Genesis story of the forbidden fruit to 
prove that sin is responsible for death and that “sin is the work of the 
devil.” 2 He accuses Ballou of perverting the Scriptures®? and 
charges him with not having preached in either service the need for 
repentance** or belief in the resurrection of the dead.®® 

In his reply, Ballou takes up Walton’s charges one by one. 
As to death, he believes it was designed for the good of mankind. 
It was designed by God, so it must be good, or God must be con- 
sidered man’s enemy.*¢ 


I view death, sir, as an appointment of God, a friendly messenger, 
sent to dissolve a tabernacle of corruption and vanity, at the dissolution 
of which, “the dust returns to the earth as it was, and the spirit unto 
God who gave it.” 37 


He bases this belief on such passages as the words of Paul to the 
Philippians (1:21): “For me to live is Christ, and to die is gain.” 

As to the lack of a call for repentance in his sermons, he be- 
lieves in the passages which call for repentance as much as he 
believes in the rest of the Scriptures. But he does not subscribe to 
the idea that repentance must be taught by threats of eternal 
damnation. 


Preaching repentance, I conceive is teaching men and giving them 
such divine instruction as bring their minds to discover more glorious. 
things than the sins and carnal vanities of this world; which teaching 
produces a returning of the mind to the things of God and his. ever 
blessed kingdom.?8 
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It is not even necessary to use the word repent in order to preach 
repentance. A preacher “warmed with the spirit of eternal love” may 
successfully preach repentance without ever mentioning the word.®® 
For repentance is the gift of God and does not depend on “creature 
agency”’—that is, on man’s actions.4® Ballou thus squarely places 
himself against revivalism. 

Concerning the resurrection he has little to say. He affirms 
his belief in it as it is taught in the Scriptures.*4 

The correspondence continued, taking on a sharpness of tone 
in places, but the expressions of friendliness and goodwill on the 
part of both men are strikingly genuine. Their friendship clearly 
surmounted their clash of opinions. 

The correspondence between Ballou and the two stalwarts of 
orthodoxy was published in 1811 by Abner Kneeland. Why he 
put it into his friend’s hands is not known. Perhaps he had his 
hands full preparing new editions of his Notes on the Parables and 
A Treatise on Atonement for the press. 


Near the close of 1809, John Murray was stricken with paralysis. 
Since it was apparent that he would never be active again, it was 
necessary to obtain a colleague for him. Edward Mitchell, like 
Murray a conservative trinitarian, was persuaded to leave his 
pastorate in New York to come to Boston. He was settled as 
Murray’s associate in September 1810;4? but Ballou, next to Murray 
the most prominent preacher in the denomination, did not take part 
in the installation. An idea of the relationship between Murray and 
Ballou at this period may be gleaned from a letter from George 


Richards to Edward Turner: 


I do not find that Ballou was called to the ordination of Mitchell 
and as a late letter from Brother John [Murray] expresses his joy at 
having got rid of “a Socinian, Deistical, Sadducean Universalist,” I 
have thought whether he did not thus point to a certain neglected in- 
dividual.* 


In January 1811, Ballou joined with Edward Turner of Salem, 
Thomas Jones of Gloucester and Abner Kneeland, now of Charles- 
town, to form a new association of Universalist ministers in towns 
along the coast. Jones was elected the first moderator, and the group 
named itself the Gloucester Conference, though it met in various 
places. Questions for discussion were submitted by the members 
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and assigned as the topics of papers to be read at succeeding meet- 
ings.44 These papers, along with sermons, excerpts from books and 
similar materials, were printed in a quarterly published by the 
group under the title The Gospel Visitant. It lapsed after the first 
volume was issued. 

Among the papers read by Ballou was one on I Peter 3:18-20: 


For Christ also hath once suffered for sins, the just for the un- 
just, that he might bring us to God, being put to death in the flesh, but 
quickened by the Spirit: by which also he went and preached unto the 
spirits in prison; which sometime were disobedient, when once the 
longsuffering of God waited in the days of Noah, while the ark was a 
preparing, wherein few, that is, eight souls were saved by water. 


From his presentation, it is apparent that he then believed in 
some form of punishment in a future life.*® But he insists that the 
text cannot possibly be used to support the theory of eternal punish- 
ment. The plain meaning of the text can be seen if it is read in the 
light of I Peter 4:6: “For this cause was the gospel preached also to 
them that are dead, that they might be judged according to men in 
the flesh, but live according to God in the spirit.” It is clear that the 
gospel is brought by Christ even to those spirits who died un- 
reconciled to Him.*® This very passage, which Ballou himself rein- 
terpreted a few years later, was to provoke a great dispute in the 
denomination. 

Ballou found a settled ministry quite different from circuit 
riding; there were many parish responsibilities he had not en- 
countered before. Among these was the religious education of the 
children. In those days, Sunday schools had not yet been established, 
and instruction was carried on at home by means of catechisms. 
In 1810, Ballou issued one for the use of the children of his 
church.** Being opposed to creeds, he decided that the passages for 
the children to memorize should be entirely in the language of the 
Scriptures.*® In selecting these, he took the opportunity to instill 
into their minds, among other things, the distinction between the 
creation of man and his formation in the dust.49 And the entire 
book has, of course, a decided Universalist flavor.2® Unfortunately, 
since the answers were all in scriptural language, it was not always 
easy for a child to understand them without the help of a good 
teacher.®! 

In 1812, Ballou published an enlarged edition of the Notes on 
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the Parables.°* From a pamphlet of eighty pages, it grew to a book 
of 278 pages. His interpretation of the parables has not changed, 
and the text of the first edition remains untouched; but added 
after the exposition of each parable is a section labelled “Illustra- 
tion.” Here the polemics missing in the first edition appear almost 
immediately. With all the skill at his command, Ballou attempts to 
show that the parables do not support the orthodox doctrine of 
eternal punishment. 

There are occasional flashes of brilliance in this edition. A good 
example is a parody of the parable of the Good Samaritan, in which 
Ballou substitutes for the Samaritan “a certain learned divine.” The 
Samaritan of Jesus’ parable helps save the man accosted by thieves 
without asking any questions, but the “learned divine” questions him 
on his creed, whether he is willing to perish for the glory of God. 
Obviously the “certain learned divine” is a Hopkinsian! 

Yet this edition of the Notes, on the whole, lacks the witty, 
pungent, homely illustrations of the Treatise on Atonement. Ballou 
confines himself primarily to marshaling a legion of texts from both 
the Old and the New Testaments to support his allegorical inter- 
pretation of the parables. Written before the birth of historical and 
textual criticism of the Bible, these Notes were far in advance of their 
times. But they have nothing to offer the modern reader. 

In this same year, 1812, Ballou published a second edition of 
A Treatise on Atonement. It is simply a reprint of the 1805 edition, 
without even a new preface. 

These publications were the occasion of an attack on Ballou 
by George Forrester,®? a Calvinistic Baptist preacher who was a 
teacher in Portsmouth. Forrester did not carry on a serious discus- 
sion but resorted to ridicule. Ballou answered his “uncouth invec- 
tive” 5 with considerable restraint in a series of letters published 
under the title An Attempt with a Soft Answer to Turn Away 
Wrath. The controversy ended with a brief reply by Forrester.>® 

The same year found Ballou engaged in a much more important 
controversy with members of his own church. The contention arose 
due to the War of 1812. Portsmouth was badly affected by the 
war, and the Federalist shipowners were strongly opposed to it. 
The majority of Ballou’s church were Democrats (then called Re- 
publicans), but there was a sizable group of wealthier and more 
influential members who were Federalists.5® Trouble began when 
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Ballou responded to a call by President Madison for a day of na- 
tional humiliation and prayer. Although Ballou was a Republican®? 
- and had decided political opinions, for ministerial reasons he never 
expressed his views outside the family circle.°® He believed that 
politics should definitely be kept out of the pulpit.°® But on the 
day of humiliation and prayer, his patriotic feeling got the better of 
him. He preached a forthright, emotional sermon in favor of the 
President and the war.®° 

He took as his text John 18:36: “If my kingdom were of this 
world, then would my servants fight.” Carefully he drew a distinc- 
tion between the kingdom of Christ, which is not of this world and 
so does not use force to gain its ends, and the kingdom of this world, 
where force is sometimes a necessary expedient. Despite persecu- 
tion the early Christians had propagated the gospel; but the church 
fell when Christianity was recognized by Constantine. From that 
fatal moment . . . though an overflowing flood of Christian profession 
succeeded to cover the Roman provinces, an undulating tide of pagan 
superstitions found its way into the vitals of the church; and, laying 
hold of the civil sword, has set up and maintained, for ages, the kingdom 
of antichrist.®! 


The church may not use force, but it is permissible for the 
civil government to do so, not in an unjust war but “in the necessary 
defence of any of its rights which might possibly be infringed.” ® 
He justifies the lately declared war against England with several 
examples from the Old Testament. Force may be used to defend the 
rights of the individual, national rights and independence—and to 
defend property “against the depredations of wanton, unprincipled 
plunderers.” ® | 

Ballou’s labeling of the mother country as “unprincipled 
plunderers” did not sit well with the monied Federalists in the 
congregation, nor did his emotional defense of the President against 
the “abundance of contumely, which has appeared in the public 
prints, designed to destroy public confidence, in our chief magis- 
trate.” ® He fumes against the “outrage” the British have perpetrated 
on American citizens and quotes at length inflammatory passages 
from the President’s message on the subject of British impressment 
of American seamen.® He urges full support of the war, for 
justice is on the side of America, and God will not fail to support the 
side of justice.6¢ 


84 HOSEA BALLOU 


Despite the unrest in the church caused by this sermon, it was 
published “by Request of the Wardens.” ® (It is safe to assume that 
at least the majority of the wardens were Republicans!) The 
newspapers of the town also spread word of the sermon. Depending 
on their party affiliation, they praised or denounced it, but no 
attempt was made to refute its arguments. “. . . The opponents of 
the war described it as an illiterate performance, and found fault 
with the metaphors and phraseology.” ®8 

During the next winter, the anti-administration party in Ports- 
mouth formed the “Washington Benevolent Society,” using the name 
of the beloved father of the country as a rallying point against 
Madison. Ballou, who did not approve of this tactic, was on the 
sidewalk one day when the society staged a parade. Asked what 
he thought of it, he replied that it reminded him of a passage of 
Scripture. Asked which passage he meant, he quoted Isaiah 4:1: 
“And in that day seven women shall take hold of one man, saying, 
We will eat our own bread, and wear our own apparel: only let us 
be called by thy name, to take away our reproach.” © The report 
of this incident did not help to endear him to the disaffected 
members of his church. 

The opposition to Ballou among the antiwar party came to a 
head at the annual meeting of the church the following June. The 
embargo imposed in the war had severely damaged the economy of 
Portsmouth and other seacoast towns, and the society was having 
trouble paying the debt incurred by the building of the new meet- 
inghouse. Despite this trouble, it voted to set Ballou’s salary at the 
usual $800 for the ensuing year.*° But the monied Federalists did 
not let this opportunity pass without attempting to make trouble 
for their minister: 


Mr Isaac Waldron Jr, Capt Lewis Barnes Mr Mark Simes & 
others presented to the meeting their protest against their contributing 
in any way to the support of Mr Ballou &c, which protest was read, 
& by them requested to be recorded on the records of the society.7! 


But they were not successful. Ballou had the backing he needed to 
defeat the opposition: 


Voted, That the protest offered by Isaac Waldron Jr, Lewis Barnes, 
Mark Simes & others shall not be entered on the records.7” 
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Waldron and Barnes then attempted to block the assessment on the 
pews, not wanting their tax money to go to Ballou’s salary. Their 
move, however, “was negatived” by the moderator.”8 

The state of the Portsmouth society was bad, emotionally and 
financially. Animosity to the minister was so intense that several 
persons declined to serve as officers of the society.“ The financial 
plight was severe; a special committee was formed to receive all 
money held in trust by the wardens, to collect all accounts receivable 
and to pay all debts, even if it were necessary to borrow money.” 
It is interesting to note that the society then owed almost $1,000 to 
Mark Simes in debt and interest on the new meetinghouse.7® Simes 
was one of those who had attempted to cut off Ballou’s salary. 

As a result of all these troubles, several of the disaffected mem- 
bers withdrew from the society.” The greater part of the congrega- 
tion remained loyal to Ballou, but his ministry was under a cloud. 
He would not leave town under this pressure, however, even when 
the society had trouble paying his salary. To supplement his income, 
he turned again to his avocation of teaching. He had a large family 
to support: two more daughters had been born, and another child 
was on its way. Elmina Ruth was born on April 3, 1810, shortly 
after the Ballous came to Portsmouth. In her name they sought 
to preserve the memory of the baby who had been lost to them two 
and a half years before. Clementina was born on July 10, 1812, 
shortly before the trouble began over the “war” sermon. Fiducia 
came into the world on May 1, 1814. 

With a wife and seven children (soon eight) it is no wonder 
that Ballou was hard pressed for money. From the fall of 1813 to 
the spring of 1815, he conducted a private school. Quarters were 
readily available; the other half of the double house in which they 
lived was inhabited by a sea captain, who was often at sea.78 Ballou 
called to Portsmouth to assist him his bright, seventeen-year-old 
grandnephew and namesake,’® Hosea Ballou, 2d, who not only 
taught school for him but also began the study of divinity under his 
tutorship.8° This was the beginning of a long and deep association 
between the two men. 


CHAPTER XI 


SALEM 


At the end of April 1815, Ballou received a letter from a 
committee of the new Universalist Society in Salem. Edward Turner 
had gone to Charlestown in June of the previous year, and the 
Salem church had been without a minister ever since. At a special 
meeting of the society, 


it having been intimated that your ingagements where [sic] not so in 
Portsmouth but that you might receive an invitation from any other 
Society, under that impression it was Voted unanimously to give you a 
Call to be our pastor and that a Sallerey of Eight hundred Dollars was 
Voted for one year.! 


Ballou’s reply encouraged the Salem society to hope that he might 
be available, but he pointed out that, with his large family, $800 
was scarcely enough to support him in Portsmouth, and living costs 
were higher in more fashionable Salem. Furthermore 


Should the Society in Salem think proper to find me a comfortable 
house to live in, and as much firewood as a prudent family would con- 
sume, in addition to what has been already generously offered, the 
conditions would be acceptable. There would be some expence in mov- 
ing which the Society would undoubtedly assist in at least.? 


Salem replied that the best it could offer was $800 a year, to be 
paid in quarterly installments as requested, and his moving ex- 
penses.® 

Portsmouth obviously knew nothing of this correspondence, 
for on May 22 the society held its annual meeting and voted to offer 
him the usual $800 for the year.t When it heard that Salem was 
attempting to woo its pastor away, it voted to match the Salem offer 
up to $900.5 This was a sizable increase; but Ballou knew from 
experience that, no matter how much was promised he would prob- 
ably never collect it. He therefore requested a dismissal from the 
church. 

The Portsmouth society, meanwhile, was corresponding with 
Salem in an attempt to persuade them to withdraw their invitation.® 
This the Salem church refused to do. It felt it had acted properly 
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in its negotiations with Ballou; and his services were badly needed 
in Salem, which had been without regular preaching for a long 
time. “Since Brother Ballou gave his answer and it was made known 
here a number of applications have been made for pews in the 
meeting and the spirits of our friends seem to be revived... .”7 

Salem was, of course, a seacoast town and had suffered as much 
as Portsmouth as a result of the late war. Edward Turner had had a 
very difficult time collecting his salary; he had often complained 
that he was destitute and that his family was in need.§ This bad 
financial situation was probably responsible for his resignation and 
removal to Charlestown. Ballou could not have been ignorant of 
the problem, for he was a very close friend of Turner, and his 
position must have been exceedingly unpleasant at Portsmouth if 
he was willing to move on with so little security. But he felt a 
warm spot in his heart for the Salem society. When it began build- 
ing its new meetinghouse on Rust Street in 1808, he had been 
chosen to place the cornerstone. When Edward Turner had been 
installed there in June 1809, he had served on the examining 
council and had preached the installation sermon.?° 

Beyond this, the Salem situation offered a challenge. The 
society was discouraged, having been without a preacher for an 
entire year. And there was work to be done at nearby Danvers, 
where a newly organized group of Universalists was meeting in a 
schoolhouse. Ballou was to preach to this new group every fourth 
Sunday.1? 

At last all negotiations were completed; and with great expecta- 
tion, the Salem society installed its new minister on June 21, 1815.1? 
It was immensely proud of him, but it was less impressed with the 
appearance of his family. Hosea and Ruth, frugal by taste and 
necessity, found it difficult to clothe themselves and their eight 
children in a manner acceptable to aristocratic Salem. Some of the 
more interested church members decided to take action. The re- 
sult was recorded in a personal notebook by one of the leading mem- 


bers of the church: 


When Mr Ballou first came here he and his family were destitute 
of many articles of wearing apparil . . . or Such articles as to make 
them appear decent in the Street, and in order to have our minister 
appear as respectable as to dress as others the Society took up a Sub- 
scription, and collected Money Enough to furnish Mr Ballou with many 
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very useful articles for his family, among which Mr and Mrs Ballou 
were both furnished with Superfine Black Broad cloth Cloaks & Hat & 
Bonnet to correspond, which when worne, they made a much more 
respectable appearance than when they came, and they also were much 
improved in their manners before they left us.18 


But this commiseration was short-lived. When the time came for 
the quarterly salary installment, Ballou had to ask for it: 


To the Committee of the universalist Society, 
Brethren, as the means for the support of my family, which were on 
hand at the time I came to this town, have hetherto [sic] met my ex- 
pences [sic], I have not called on the Society for any part of my Sal- 
ary; but those means having now failed, it will be necessary to call for 
a quarter's Salary next week, when my first quarter will have terminated. 
Yours with due respect, 
Hosgza Batiou!4 


His financial situation was not much, if at all, improved by his 
move to Salem. The balance of what was owed him by the Ports- 
mouth church was not paid until May 1816.15 Since Ballou never 
liked to borrow money, he found it necessary to request a raise in 
salary when, in April 1816, the Salem church voted to request him 
to serve another year.1¢ 


As to the Salary, I am confirmed in the opinion which I formed 
before I came to this Town, that the sum agreed on for the first year is. 
too small to meet the expenses of my family, in that way of living 
which convenience and the respectability of the Society require.1* 


Salem voted to offer him $900 for the coming year.18 He accepted 
this figure,1® but the society fell further and further behind in its 
payments to him. 

Ballou’s years in Salem were filled with controversy. The 
orthodox groups in the area were quite hostile to the Universalist 
faith. Samuel Worcester had attacked Universalism from his pulpit 
at the Tabernacle Church as early as 1811. Ballou, then in Ports- 
mouth, had written an extended review of this sermon,”?° but there 
is nothing to indicate that the two ever met when Ballou moved to 
Salem. 

Ballou did, however, come into conflict with one of the other 
Congregational ministers in town. He seems to have attended a 
meeting at the church of the Reverend Brown Emerson”! and heard 
him preach on Romans 5:18, one of Ballou’s favorite universalist 
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texts. Emerson labored to prove that this text could be applied only 
to the elect. Ballou was so incensed at this misuse of the Word of 
God that he published an open letter to Emerson,?* with an introduc- 
tion addressed, by way of explanation, to his own church and con- 
gregation. He is writing, he says, because he is 


fully convinced that our blessed Redeemer has placed me among you, 
for the purpose of watching the motions of “spiritual wickedness in 
high places,’ and of opposing thereto the spiritual “weapons of our 
warfare.” 


I can give no good account of my divine master, if I shun to meet the 
enemy in the most direct and open manner.?? 

The Letter is primarily concerned with a defense of the 
scriptural validity of the doctrine of universal salvation and a refuta- 
tion of the idea that such passages as Romans 5:18 refer only to an 
elect. He also rebuffs the calumny that Universalists claim there is 
no distinction between the righteous and the wicked set forth in 
“all the scriptures.” 24 

Emerson did not condescend to answer Ballou; but one Ben- 
jamin Dole, no doubt of his congregation, published an open letter 
in reply. Styling himself “an illiterate mechanic,” 2° he explains 
that he is writing because Ballou’s “pamphlet has fallen below the 
attention of men of talents and science.” 26 Dole’s tone is that 
which one might expect from “an illiterate mechanic”: 


I shall not attempt to follow you through all your windings, nor 
drive you from your false refuges; neither will I endeavour to uncover 
all your hiding places. When the overflowing flood shall come, it will 
sweep away your refuge of lies.27 


Dole writes in defense of election and the other standard doctrines. 
of Calvinism. 

Ballou’s most extended controversy of this period was with the 
Reverend John Kelly of Hampstead, New Hampshire, who was. 
alarmed at the rapid spread of Universalism?® and what he be- 
lieved to be its deleterious effect on the morals of the people. So. 
alarmed did he become that he found it necessary to publish to the 
world his Solemn and Important Reasons Against becoming a Uni- 
versalist. Ballou, ever ready to take up the cudgels for the faith, 
replied to Kelly’s charges.2® He demonstrates his mastery of the 
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polemical style in his refutation of the “opinion” that God’s anger 


was pacified by the blood of Christ. 


Atonement signifies reconciliation. The opinion that God received 
atonement, or was reconciled to man by Jesus Christ, is nothing but 
the old doctrine of the mother of harlots, which enabled her clergy to 
sell indulgences.?° 


Kelly responded with more of his reasons against becoming a 
Universalist,?1 and Ballou offered more vindications of divine benev- 
olence.®* Kelly had hoped to stem the tide of Universalism; but, 
as is usually the case in such matters, the publicity given it by his 
attack only helped to inspire further interest in the “heresy.” 3% 

Not all of Ballou’s time was spent in battle against the enemy. 
‘These years in Salem saw two important rounds of correspondence 
with friends. 

Ballou’s old friend Abner Kneeland had become disenchanted 
with the church and Christianity, and was being lured into skepti- 
cism by the writings of the Deists. He asked Ballou to help him 
in his unbelief, to show him cogent reasons why the Deists were 
wrong in their disparagement of the Bible and the revelation usually 
associated with it. Their correspondence** makes tedious reading, 
for Ballou had great trouble keeping Kneeland on the subject. 
It is quite revealing, however, with regard to Ballou’s attitude 
toward Deism. He believed it had a good catalytic effect on 
Christians, forcing them to examine their traditional beliefs.3° 

Ballou takes his stand squarely on the authority of the Scrip- 
tures, expressing complete confidence that the testimony of the 
apostles is true, that the prophecies of the Old Testament were 
fulfilled in the coming of Christ?7 and that the miracles of Christ 
are proof of the truth of Christianity.28 It is obvious from his re- 
peated references to Paley®® that he depends heavily on that Angli- 
can divine for his major arguments in countering Kneeland’s 
doubts.*° 

Near the close of their cycle of letters, Kneeland professed to 
have been convinced by Ballou’s arguments.*? 


The question may be still asked, why do you now believe? To 
which I give this plain and simple answer. It is because, notwithstand- 
ing the incredibility of the miracles of Christ, and of the apostles, and 
the resurrection, the truth of which, these miracles go to confirm and 
substantiate; yet, the idea that this story should ever have been told in 
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the manner it is, without having truth for its foundation, in spite of 
all my incredibility, is still more incredible! 4 

This is a shaky foundation for faith, and it was to prove so a few 
years later, when Kneeland was engulfed completely by the tide 
of infidelity. During the interim, however, he once again became 
a servant of the church and accepted a pastorate in New York.** 

Of much more significance and lasting consequence was the 
correspondence between Ballou and his friend Edward Turner, of 
the church at Charlestown, on the subject of future punishment. 
Their letters appeared intermittently for a year—April 1817 to 
April 1818—in The Gospel Visitant, which they had revived.*+ 
The debate seems to have been instigated by the contentious Jacob 
Wood,*° who had recently been accepted in the ranks of Universalist 
preachers. Wood carried to Edward Turner a proposal from Ballou 
that the two men conduct a “friendly investigation” #6 of the subject 
of future punishment, with the aim of determining whether it is 
taught in the Scriptures.47 The fact that Ballou and Turner were 
friends and shared the same opinions would insure a cool, dispas- 
sionate debate.*® Ballou extended to Turner the privilege of choos- 
ing the side he would like to defend.*® 

Turner, a mild, gentle person, agreed to the debate and chose 
the affirmative side of the question. Having always been inclined to 
believe in a future punishment, he felt that—with his limited ability 
at argumentation—he could best defend the side in which he be- 
lieved.5° But this choice may also have been deferential; he may 
have felt that Ballou tended to favor the other side of the question: 
that there is no future punishment and that chastisement for sin is 
limited to this life. ‘The two men had been close friends for twenty- 
two years, ever since Turner first heard Ballou preach a unitarian 
sermon at Sturbridge in 1795. Turner would certainly know in what 
direction Ballou’s thoughts were running. From Jacob Wood’s later 
actions, it is safe to assume that he also sensed Ballou’s inclination 
to reject the idea of punishment in a future state. 

Such a rejection was the logical outcome of Ballou’s theory of 
man. If, as he had set forth at length in the Treatise, man’s carnal 
mind is responsible for sin, it is logical to assume that when man’s 
carnality is dissolved at death, he will enter the eternal state bearing 
only the marks of his heavenly nature. Would this heavenly nature 
then be subjected to punishment for the sins of the earthly life? 
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But Ballou also held that sin equals misery and that misery cannot 
exist where there is no sin. If there is no sin in an afterlife, there 
can be no punishment! 

That Ballou had tussled with this problem before is obvious 
from his correspondence with Joel Foster, which was published in 
1799. At that time, Ballou was wavering on the question of punish- 
ment in the future life. When Foster forced him to take a stand, 
he declared that he believed in a limited, disciplinary future punish- 
ment, as opposed to an endless penal suffering. 

In the Treatise on Atonement, six years later, Ballou was pur- 
posely vague on the subject of future punishment. This was possible 
in a work which, after all, was designed mainly to refute the idea of 
endless punishment and other favorite tenets of orthodoxy. 

In the years following the Treatise, Ballou apparently accepted 
some form of punishment in the afterlife. His exposition of I Peter 
3:18-20 before the Gloucester conference of ministers suggests this, 
and in his review of Samuel Worcester’s sermon God a Rewarder*+ 
he wrote: 


As believers in God who will have all men to be saved, and to 

come to the knowledge of the truth, and as deniers of ENDLESS UN- 
MERCIFUL PUNISHMENT, we do by no means assume the place of judg- 
ment, or pretend to say how long God may, for gracious purposes, 
chasten or punish the rebellious. We believe that chastisement will be 
exercised by the faithfulness of our merciful father in heaven, as long 
as sin in us renders it necessary, and no longer.5? 
If Ballou had any doubts on this point at the beginning of his 
correspondence with Turner, by its close he had made up his mind 
once and for all, and he vigorously defended this position for the 
rest of his long life. 

The debate started with a broadside of challenges; but as it 
proceeded, Turner declared the whole question could be resolved 
into one point: 

If it can be proved from reason and scripture, that “death NECEs- 
SARILY produces such a moral change in the mind of the sinner, as to 
make him at once a willing, obedient and happy subject of the moral 
kingdom;” then it will follow that the doctrine of future punishment 
is proved false.53 
In short, if Ballou’s theory of the heavenly and carnal natures of 
man could be proved true, Turner would concede that there is no 
future retribution. 
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Ballou did not take up this challenge directly. ‘Throughout the 
course of the debate, however, he insisted that belief in a future 
punishment is not an essential feature of the gospel faith.*+ If the 
Deity had considered it so, He would have put it beyond dispute 
by proclaiming it from the time of Adam to the present. But no 
such proclamation can be found in the Scriptures.®® 

The climax of the debate was reached when Turner asked 
Ballou how I Peter 3:18-20, with its reference to “spirits in prison,” 
could be reconciled with his new position.®* Turner undoubtedly 
remembered his earlier interpretation of this obscure passage as 
favoring the doctrine of future retribution. 

Ballou’s exegetical skill was sorely tested by Turner’s question, 
but he proved equal to the occasion. As he pondered the problem, 
reading the passage over and over in context, suddenly “the light 
broke in” on his mind.5’ The interpretation he came to was quite 
different from that of “the Papists” and the Winchester Universalists 
(for whom the “spirits in prison” were souls in a kind of purgatory) 
and of Protestants in general (for whom the “spirits” were the souls 
of the people of Noah’s day, who were in hell in the lifetime 
of Peter).°& As Ballou now read the passage, the “spirits in prison” 
were simply the Gentiles. Peter was reporting that, after Christ’s 
death, his spirit was made manifest to the Gentiles. The reference 
to “spirits in prison,” then, did not justify the theory of a future 
state of punishment.®? 

The hurdle had been removed from his Bali Forced to study 
the question of future punishment in order to score as a debater, he 
had convinced himself on the truth of the position he had arbitrarily 
taken. At last he could see the logical outcome of the premises he 
had started with so many years before. This correspondence with 
Turner was another of the turning points of his life. As he later 
wrote to a friend: 


While attending to this correspondence, I became entirely satisfied, 
that the scriptures begin and end the history of sin in flesh and blood; 
and that beyond this mortal existence the Bible teaches no other sen- 
tient state but that which is called by the blessed name of life and 
immortality.®° 


CHAPTER XII 


THE CALL TO BOSTON 


John Murray was dead. He had passed away in September 
1815,1 leaving a vacuum in Boston. The First Universalist Society 
was not without a minister, but Paul Dean was exceedingly in- 
effective. Many of his congregation wanted to hear an aggressive 
Universalism preached, but Dean preferred to keep his Universalism 
to himself and avoid the censure of his orthodox brethren. Further- 
more, he was out of step theologically with almost the entire body 
of the Universalist ministry: he was a trinitarian, rather than a 
unitarian.? 

Apart from Murray, Ballou had long been the most prominent 
Universalist leader in the nation. It was inevitable that an attempt 
would be made to draw him to Boston. The city was growing 
rapidly and could easily support more than one Universalist church. 
A group of his admirers therefore joined together and, on December 
13, 1816, were incorporated as the Second Society of Universalists 
in the Town of Boston. This group had the express hope and in- 
tention of attracting Ballou to its pulpit.* 

The Second Society erected a spacious brick building on School 
Street, diagonally across from the present City Hall.6 Though an 
exceedingly plain building—it might almost be called barnlike— 
it was excellent for its purpose: to bring the message of universal 
salvation to many people. With a spacious main floor and with 
galleries on three sides, it could seat almost a thousand persons.® 
It cost $22,000 and was dedicated on October 16, 1817," with 
Thomas Jones of Gloucester preaching the sermon.® 

The School Street Church—as it soon became known—ex- 
tended to Ballou a unanimous call to become its minister? at a 
starting salary of $1,300 a year, plus occasional donations of fuel.1° 
He accepted and was installed there on Christmas Day, 1817—but 
not without hard feeling on the part of some members of the Salem 
society, whom he had served about two years. These critics felt 
that he had not acted an honorable part in his negotiations with 
Boston and accused him of not being open on the subject.1! But 
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he must have felt a move was imperative, not only because of the 
great advantage of a pulpit in Boston, but because his financial con- 
dition was very poor. When he left Salem, the Standing Committee 
gave him two notes for money owed him, a total of $660.1? 

Although his higher Boston salary allowed his large family— 
for the first time—to live comfortably, Ballou was anxious to 
receive the money owed him by Salem. His first son, Hosea Faxon, 
was now married 38 and striking out on his own in the then wilder- 
ness of western Massachusetts. Hosea wanted to help the boy and 
pleaded with Salem for the money: 


Brethren, I am in great want of some assistance. My oldest son 
is in a new country, has a family and nothing but his hands to depend 
on for support. I greatly desire to help him. I am persuaded that you 
will so far enter into my feelings as to assist me to one hundred dollars, 
at least, by the first of September next. Your affectionate and faithful 
Servant, Hosea Ballou.14 


This letter to the clerk of the Salem society, written nine months 
after his departure from Salem, was not given the courtesy of a 
reply. More than a year later he wrote again. 


Brotuer Newet [sic], 

It is now going on nearly twelve months since I stated in a letter 
to the Clerk of your Society the necessity that my family was in for 
want of what is due me from the Society in Salem—to which statement 
I have never received any reply. In that communication I requested 
that the Society would be so good as to accommodate me with an hun- 
dred dollars by the first of September last, as my necessity for the money 
was very pressing. 

I will not undertake to make you acquainted with the painful 
feelings of my mind, occasioned by the entire neglect with which that 
Society has seen fit to treat me. A Society for whose benefit I directed 
my most zealous and active labours, until stern necessity humbled me 
before God, to ask of him relief in the way his wisdom should direct. 
But wish you to communicate to the Society my most fervent request, 
that measures may be taken, which may issue in my receiving what is 
my due. This request is made with reference to my first duty, which is 
to provide for my family; it is made with reference to that brotherly 
conduct which is indispensible [sic] for the maintenance of christian 
fellowship, and with that principle of moral rectitude which requires us 
to do as we would be done by. Some reply from the Society favour- 
able to this request would be received with great satisfaction, by the 
Society’s most humble 

ServANT Hosga Battou.15 
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Although these letters were read to the church and referred to 
the proper authorities,1® no action appears to have been taken. By 
1821 the money was still owed—with interest.17 Whether Ballou 
ever received it is problematical.1® 

The Salem society, meanwhile, had fallen on evil days. It 
promised Ballou’s successor, Joshua Flagg, $700, but Flagg could 
not collect his money and finally left in desperation. His successor, 
Barzillai Streeter, was promised only $400 a year.?° 

Despite their financial disagreement, Ballou seems to have 
remained in friendly relations with Salem, at least for a while. 
After Joshua Flagg resigned, he helped the society fill its pulpit on 
a number of occasions and appears to have paved the way for the 
call of Barzillai Streeter.?1 

The most serious opposition to Ballou’s move came from Paul 
Dean. He “distinctly informed” Ballou that he did not want him 
to come to Boston.?? Some claimed that he was afraid that Ballou’s 
outspoken universalism would force him to take a stand on matters 
concerning which he would prefer to remain silent.2* There was 
also the practical consideration that Ballou’s presence would have an 
adverse effect on his church. In any case, the relationship between 
the two men was always very strained, despite many efforts on 
Ballou’s part to overcome Dean’s animosity.”4 

Dean was naturally invited to play a prominent role in Ballou’s 
installation as minister of the new church. If there was resentment 
in his heart, it was not apparent in the smooth-flowing, well-chosen 
words of his sermon:75 

With peculiar satisfaction do I receive you as one, come to second 
my feeble efforts to testify the Gospel of God’s universal grace in this 
metropolis. . . . Your lot has cast you in a pleasant place, and I trust 
God has, and ever will give you here a goodly heritage.?6 

It was an aggressive Universalism that Ballou introduced to 
Boston. Immediately he took the battle to the enemy’s territory, 
choosing for the text of his evening sermon on the first Sunday of 
1818 the words of Paul, II Thessalonians 1:7-9—words usually in- 
terpreted as referring to the day of judgment: 

. . . When the Lord Jesus shall be revealed from heaven with his 
mighty angels, In flaming fire taking vengeance on them that know 
not God, and that obey not the gospel of our Lord Jesus Christ: Who 


shall be punished with everlasting destruction from the presence of the 
Lord, and from the glory of his power.?? 
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Ballou attempted to show that this passage refers not to a last judg- 
ment but to the judgment of Jesus’ own generation. The “flaming 
fire” he interpreted as the fire of God’s love: the Lord chastises man 
because He loves him and wants to correct his ways. This opposi- 
tion to the traditional doctrine of the last judgment, and _ this 
proclamation that God is a God of love, sounded the keynote for 
Ballou’s long ministry in Boston. 

When the sermon was published,?® it fell into the hands of a 
Methodist preacher, Timothy Merritt, who complained that 


at one dash he strikes out the doctrine of a future judgment, the dis- 
pleasure of God against the sinner, and all future punishments, thus 
opening the gates of heaven to the most depraved among mankind, and 
showing a broad, instead of a narrow way, to eternal life.?9 


As far as Merritt could see, Ballou’s reasoning amounted to this: 
“Jerusalem and many of the Jews were destroyed; therefore there is 
no future judgment.” 3° 

This was the beginning of a round of “replies” and “vindica- 
tions,” *1 during which neither man really attempted to understand 
the other’s position. Merritt’s parting words show the tone of the 
controversy: 


Should his opponent [Ballou] write again, and use sophistry, 
declamation and evasion, instead of discussing the merits of the cause, 
he [Merritt] will consider his production as already answered, and take 
no further notice of it.34 


With such a controversy on his hands immediately after his arrival 
in Boston, Ballou soon felt right at home. 

In order to accommodate the crowds who wanted to hear him, 
he preached three times every Sunday.** Practically all the seats 
were taken in the morning; in the afternoon, many persons were 
standing in the aisles; in the evening, the aisles were crowded.*# 
Many of these hearers were visitors in Boston who came to hear 
Ballou out of curiosity. Those who went away convinced of the 
truth of his doctrine took Universalism home with them to their 
communities and were responsible, in many cases, for the birth of 
new societies.*> There is no doubt that Universalism was given great 
impetus by the presence of its greatest preacher in the metropolis. 

From August 1818 to July 1819, Ballou presented on alternate 
Sabbath evenings a series of lecture sermons.2® Many of these 


98 HOSEA BALLOU 


were preached on texts about which people had questioned him. 
Others were preached on specific topics by request.37 His purpose 
was to demolish the interpretations of texts used to justify belief 
in eternal misery: “We are not only at liberty to reject all ideas 
which have been established by tradition without proper evidence, 
but it is our religious duty so to do.” 38 

Although Ballou’s style in the Lecture Sermons does not ap- 
peal to the modern taste, it was extremely popular in his own day, 
when biblical preaching was in fashion. The approach is argumenta- 
tive, with a heavy accent on scriptural proof; the sermons abound in 
citations and quotations. Occasionally, but not often, he waxes 
poetic over the love of the Father to His children. On rare occasions, 
the sermonizing approaches the aesthetic, though on the whole it is 
of pedestrian style. The attendance during this series was uncom- 
monly large; every part of the auditorium was crowded.3® The 
sermons were printed by Henry Bowen, a member of the congrega- 
tion, and had a wide circulation.*° 

The sermons are largely an exposition of the leading ideas 
found in the Treatise on Atonement. The infinite love of the Father 
for His children; atonement as the reconciliation of man to God; 
Jesus as a demonstration of God’s love for man; the finite nature of 
sin—all is here, with but one important exception. Ballou does not 
mention the trinity. He attacked that erroneous doctrine on several 
occasions, but he obviously felt it was not essential in his pulpit 
presentations—or so it would appear from the many sermons which 
were put into print over the years. His main concern was to preach 
the joyful gospel of God’s universal love for His children. 


On the evening of July 4, 1819, a young bootmaker’s appren- 
tice was walking down School Street on his way home. As he 
passed the Second Universalist Society, he noticed the lights and 
realized there was a meeting inside. Curiosity lured him in, and 
he found it necessary to ease himself into the crowded aisles. Up in 
the pulpit he saw a tall, impressive preacher comparing the love of 
God to the love of parents for their children. Thomas Whitte- 
more was moved by this message of love to God and man. He did 
not know then that the man in the pulpit was to change his life 
completely.*” 


CHAPTER XIII 


THE UNIVERSALIST MAGAZINE 


Ballou had been in Boston for more than a year when Henry 
Bowen, a member of his church and his publisher, came to him with 
an idea. Ballou’s sermons had been selling well, and Bowen felt 
that they might have stirred up enough interest in Universalism to 
justify the publication of a weekly newspaper. Bowen was then 
publishing an unsuccessful quarto sheet, The Weekly Magazine 
and Ladies’ Miscellany. Ballou was doubtful that a Universalist 
newspaper would be any more of a success, but Bowen figured he 
had little to lose.t And so was born The Universalist Magazine, 
the first Universalist newspaper in America. 

The first issue appeared on Saturday, July 3, 1819, with Ballou 
as editor and Bowen as publisher. Ballou set forth his editorial 
policy on the first page. The Magazine was to deal with the “mo- 
mentous subjects of Docrrine, Reticion, and Moratrry.”? He in- 
vited readers to submit any of their thoughts which might promote 
the “growth” of these “essential concerns,” whether or not they 
agreed with his own position on these matters. Members of all de- 
nominations were invited to contribute, for the Universalist is no 
sectarian. “He keeps his eye on the divine Master, who is the same 
to all nations, to all sects, and to all denominations.” # 

As might be expected, however, the Magazine became prima- 
rily the organ of the Universalist denomination. The first few issues 
were written largely—and anonymously—by Ballou, but numerous 
correspondents soon began contributing material. The paper was 
largely devoted to selections from sermons, letters and debates on 
subjects of interest among Universalists, along with notices of births, 
deaths and marriages, the laying of cornerstones and similar de- 
nominational affairs. Of particularly great value was the inclusion 
of the calls and notices of conventions and association meetings, 
and the reports and circular letters which came forth from such 
gatherings. 

Many articles were devoted to refuting the charge that Univer- 
salism leads to licentiousness. And the Universalists of the day were 
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much incensed over attacks in the orthodox press, such as the report 
of the “Death-Bed Exercises of a Woman Who had Lived a Univer- 
salist” but had renounced the heresy just in time. The woman’s 
daughter described the scene in the Chillicothe, Ohio, Weekly 


Recorder: 


She said she was struck with death’s cold chills—the darts of the 
“king of terrors’ were piercing through every nerve. She found her 
universal plan would not answer, and renounced it, observing, “The 
bridge on which I trusted has fallen under me—I am now dying and 
have no hopes of myself.” O my friend, my pen cannot describe, nor 
your imagination conceive the horrors of her mind. Her screams of 
dying anguish, and groans of black despair were too much for poor 
human nature to endure. 


But the dying woman found her peace in the prayers of her family 
and in her own renunciation of Universalism.* 

Such dangerous stories had to be refuted. The editor of the 
Magazine found in this story 


such marks of erroneous education, such strong indications of supersti- 
tion, such blind fanaticism, such palpable absurdities, such a preference 
to vain imaginations in comparison with the word of God and his moral 
attributes, that to neglect considering the subject in a way to show its 
total want of propriety seem a neglect of duty.® 


On the other hand, he reported with great satisfaction the story of 
a young woman who, just a few hours before death, had written a 
letter to a Universalist friend “expressing her firm belief in the doc- 
trine which she before disputed, and detailing the treatment she 
received in consequence of her avowal of her faith.” ® 

There were humorous things, too. The pages of the Magazine 
are spiced with an occasional “Original Anecdote” which makes the 
reader smile—at the expense of the orthodox. There is the story of 
a little boy who heard his elders complain that Universalist preach- 
ers are indulgent toward sin. Finally he gained permission to at- 
tend a Universalist meeting. When he returned home, the elders 
asked how he liked the preacher. Not at all, he confessed, and 
swore that he would never go again, for “you told me he would let 
me commit as much sin as I pleased, but he says more against sin 
than our minister does.” 7 Then, too, there were the little children 
who were taken to hear a Methodist preacher. In his sermon he 
dealt out to sinners “with a liberal hand . . . the awful denuncia- 
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tions, and unmerciful punishments” of hell. When they returned 
home, their mother examined them on what they had heard. Her 
~ “little son between five and six years old,” stepped up to her, “and 
looking very earnestly in her face said, ‘Ma’am, did you ever hear 
a man swear so in all your life.’” § 

The Magazine attempted to be helpful regarding puzzling 
texts from the Scriptures. Ballou invited his readers to submit them 
to the paper, so that he and the paper’s many correspondents might 
try their skill at explanation. 

Although many persons contributed to the Magazine, it must 
have been a strain on Ballou’s own writing arm to keep its four 
pages filled every week. His penchant for rhyming was given full 
latitude, many a “fugitive” verse was penned to fill the “Poets’ 
Corner.” And many columns were filled the first year by a “Dialogue 
between a Universalist and a Limitarian,” ® which ran serially and 
was doubtless written by Ballou. Time after time the Universalist 
leads the Limitarian to the discovery of new truth, until finally Gin 
the last issue of Volume One) he is ready to embrace the true way. 
He gives his friend the right hand of fellowship and offers “up to 
our heavenly Father my hearty desires that you may still labour 
with success in the vindication of the truth as it is in Jesus.” 1° 
Universalists followed with bated breath the stilted language of this 
dialogue, not only to see the outcome, but also to gather ammuni- 
tion for their own battles with the orthodox. 

Articles and clippings from various other religious papers of 
the country helped to fill the Magazine. Excerpts from the “fire and 
brimstone” sermons of the New England clergy were quoted, only 
to have their propositions exploded by the penetrating observations 
of the editor. 

The pages of the Magazine offer a fairly good check on what 
Ballou was reading. A full complement of extracts is included in 
its columns, and he draws on one of his favorite books, Charles 
Chauncy’s Salvation of All Men, for “Proofs of Universal Salva- 
tion.” "4 In view of his own continuing liberalization of thought, 
it is interesting to find many extracts from the writings of the rad- 
ical English Unitarian, Joseph Priestley.!? 

Ballou is outspoken in his criticism of the doctrine of the trinity 
and in his advocacy of unitarian ideas.1% His own attacks are sup- 
plemented by excerpts from various well-known Unitarians, Amer- 


102 HOSEA BALLOU 


ican and English. In the third and fourth issues of the paper, he 
includes two long excerpts from the famous Baltimore Sermon, 
Unitarian Christianity, which his celebrated fellow-Bostonian Wil- 
liam Ellery Channing** had delivered in May of that year. Priestley’s 
friend, the prominent English Unitarian Thomas Belsham, is quoted 
at length,?® and the story of the martyrdom of Servetus at the hands 
of Calvin and his Genevan cohorts is ex¢erpted from Robinson’s 
Ecclesiastical Researches.1* ‘This sympathetic treatment of Unitar- 
ianism is significant. Unitarian preachers, writers and publications 
appealed generally to the more wealthy and socially elite in Boston 
and New England. The promotion of liberal religion among the 
common people of the area was the accomplishment of the Univer- 
salists and such forces as The Universalist Magazine. 

Fditorially, Ballou was conservative in all things except re- 
ligion. The editorial columns of the Magazine shun political and 
social issues; they are devoted, with rare exceptions, to the religious 
and moral questions which were of special interest to the Univer- 
salists. 

The rare exceptions to this rule can be stated very briefly. On 
one occasion, Ballou spoke out on “A Subject of Regret”—the use 
of intoxicating liquors: 


Why should the reasonable creature man become his own enemy, 
disregard his rational being and happiness, and destroy all that is noble 
in himself by indulging in intemperance? This, though to the reason- 
able mind, one of the greatest outrages ever committed on propriety 
and decency, has become one of the most frequent, which are practised 
in our country. This is certainly a subject of regret. Parents, be cau- 
tious that the example you set be not such as may lead your sons into 
this vice. Young men, you are too noble, too glorious, in your reasonable 
nature to render it fit that you should be governed by appetite and pas- 
sion. Be careful that you keep in the path which reason dictates, and 
you will shun intemperance, and avoid its bane.17 


With this outburst, his comments on the subject ceased. He car- 
ried on no crusade against liquor. 

When the question of the continuation of the religious estab- 
lishment was posed in the Massachusetts Constitutional Conven- 
tion in late 1820 and early 1821,18 Ballou, of course, came out 
against the establishment of Congregationalism.1® Its proponents 
said that religion must have the arm of the state to support it, or 
people will not be religious. Establishment was essential for the 
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salvation of their souls. But this was as ridiculous as to propose that 
the state must compel young men to marry, or that laws were needed 
~ to force men to till the soil and “to compell the merchant by law to 
see and attend to his business.” Man worships from the same mo- 
tivation as he does these other things: “his hopes of gain are quite 
sufhicient without any such law.” 7° 

Daniel Webster, said Ballou, had a better argument. He spoke 
in favor of establishment simply on the basis of state policy. But, 
Ballou observed, if it is to be a matter of state policy, the state con- 
stitution must define the doctrine of Christianity. He suggested 
sarcastically that this might “be done in thirty-nine articles, or more 
or less as the constituted authority should see fit to determine.” 7? 

Aside from these instances, the Magazine took no stand on po- 
litical and social issues. Let us reform religion, Ballou implied, and 
all other reforms will follow. Let us help men to see the true God, 
the loving Father, and they will love Him and their fellow men. 


The Universalist Magazine was not without opposition. Inter- 
estingly enough, the first opposition came from a Unitarian! The 
editor of the Boston Kaleidoscope proposed certain questions which, 
he believed, cast doubt on the truth of Universalism.?? (He did not 
limit himself to Universalism, however. He advertised that the front 
page of his paper would be devoted to explaining and defending 
“what is now called rational and liberal Christianity,” °° as distin- 
guished from Roman Catholicism, Calvinism, Hopkinsianism, Uni- 
versalism, and Deism.) Little did he realize what he was getting 
into. Before he knew it, he was involved in a dispute with Ballou. 
A flood of words descended upon him from the columns of The 
Universalist Magazine until he finally—and probably in despera- 
tion—called off the controversy.4 

The editor of the Christian Advocate announced in an open 
letter to Henry Bowen (he meant Hosea Ballou) that he hoped 
the conspiracy against Christianity in France, which had brought 
down God’s displeasure, would have discouraged anyone from at- 
tempting it again. But now, “using all the allurements of smooth 
language,” Ballou was making his own damnation sure by deceiv- 
ing “the simple and unthinking.” 25 The editor of the Ulster 
Plebeian of Kingston, New York, announced that he had consigned 
his two complimentary copies of the Magazine to the flames for 
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fear they would fall into the hands of his family and corrupt 
them.?¢ 

Reactions to the paper, pro and con, came from all the United 
States.27 ‘To promote the Magazine, Bowen sent complimentary 
copies not only to the editors of other newspapers and periodicals 
but also to the various post offices throughout the country, hoping 
thereby to drum up interest and increase his subscription lists. The 
opposition to this procedure, bitter as it was at times, had its humor- 
ous aspects: 


PROFANITY 


“Answer a fool according to his folly.” 
Tue following, which was returned on one of our Subscription Papers, 
as it appears, from J. SHaw, Post Master, Bradleysville, (S.C.) shows 
not only the bitter spirit of the opposition, but the profanity in which 
it is willing to indulge. 


Infernal Pit. 
My Good Friend,—Continue as you have done widely to dissem- 
inate your very princely Magazine, and be assured that you shall shortly 
have one of the most exalted thrones amongst us. 
Yours with all the love of a Fiend, 


Nick LuciFEr. 


Repry; We have for a long time been of opinion, that it was not 
necessary to go into the future world to find the infernal pit so much 
talked of, and we are now furnished with a demonstration of the cor- 
rectness of this opinion; the above letter came by mail directly from 
that pit, where it appears there is a Post Office and a Post Master. We 
have the satisfaction also to be certified that the Universalist Magazine 
does not please those who are in this infernal pit, for the number of 
the Magazine we sent there, was sent back with the above letter; but it 
was not scorched, nor was the smell of fire or brimstone on it.?8 


Opposition never fazed Ballou. He imbibed it and loved every 
moment of it. And The Universalist Magazine throve on it also. At 
$2.50 a year, it managed to pay for itself without advertising; and 
although it continually carried notices of money owed by sub- 
scribers, it appears to have been making a good profit.2® More im- 
portant, it was a great stimulus to the Universalist movement. 


CHAPTER XIV 


THE BOSTON YEARS 


Ballou’s ministry in Boston covered a span of almost thirty-five 
years. They were busy years, as can be said of most of his life. 
Writing, editing, pastoral work, family life and, of course, preach- 
ing filled his cup to overflowing. 

He had not been at School Street long when he decided to 
replace the inadequate hymnbook used by his society. ‘The so-called 
Convention Hymn Book was a grand failure; Universalists had 
gone back to the standard collections, with all their objectionable 
references to the trinity and atonement. Ballou suggested to Ed- 
ward Turner that it was time for a change. Turner agreed, and the 
two spent much of the winter of 1820-21 collaborating on a new 
collection.t 

This time the original offerings were limited to about fifty.” 
Universalist hymns by Abner Kneeland, Sebastian Streeter, Mrs. 
Murray, Ballou and others were interspersed among hymns from 
Watts, Doddridge, Tate, Rippon’s Collection, Wesley and other 
standard hymnals. Their aim was to produce a collection which 
would allow the worshiper to “sing with the spirit and with the 
understanding also.” * Yet they were not narrowly sectarian in their 
approach, as can be seen by their inclusion of such stanzas as this 


by Abner Kneeland: 


The blessing of the Father, Son, 
And Holy Ghost be giv’n; 

The three who do unite in one, 
And record keep in heav’n.4 


Early in May 1821, The Universalist Magazine carried a notice 
that the Ballou-Turner hymnbook, titled The Universalists’ Hymn- 
Book, was “now in press.” > The new collection was well received 
when it appeared, and a new edition was called for in 1824. It 
remained in general use for the next ten years, until it was replaced 
by the collection by Sebastian and Russell Streeter.® 

Even in those days, when ministers were expected to spend a 
great deal of time in the study, there was much pastoral work to 
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be done. Despite the pressure of writing and preaching, Ballou 
never neglected this aspect of church life. He was frequently called 
upon to visit the sick—often persons who had little or no connec- 
tion with his society. As the faithful pastor, he never hesitated to 
lend a helping hand, for he sought to practice as well as preach the 
doctrine of universal love." 

But his first love was preaching. At fifty he was at his prime 
in the pulpit. Only for special occasions did he prepare his sermons 
in written form before delivery, and even then he never took a 
manuscript into the pulpit. He delivered his sermons extempore. 
His old sermon workbook, which is still extant,® contains hundreds 
of sermon sketches in closely scrawled sentences. Each text is stated, 
and the message derived from it is outlined very briefly. With the 
exception of two collections which were stenographically recorded 
as he delivered them,!° his published sermons were written out after 
delivery. 

As he sat in the pulpit before the sermon, he was buried in 
thought, no doubt developing his message in his mind. His coun- 
tenance was anything but bright, and persons seeing him for the 
first time wondered if this was really the great preacher of the love 
of God to man. He looked so cross! When Lucius R. Paige, as a 
young man, arrived in Boston to study divinity with Ballou, he 
went first to hear him preach. As he sat in the pew looking up at 
his future teacher, he was amazed: “I thought him the crossest man 
I had ever seen.” 14 

But there was a dramatic change when Ballou stood up to de- 
liver his sermon. His face was suddenly alive with happiness. With 
his spectacles on, he would read through his text—and then read 
it a second time for emphasis. Next he would remove his glasses 
and carefully ease them into their case. He would take-out his 
handkerchief, fold it and lay it across the open Bible in front of 
him. This ritual held the attention of the congregation, which 
waited with increasing eagerness for his first words. Then, very 
slowly and deliberately, in a low voice, he would introduce his 
subject. 

His first sentences were involved, at times confused. As he be- 
gan to warm to his subject, however, they became more conversa- 
tional, more direct. His thoughts and words became sharper and 
hit his hearers with driving force. His voice rose; his right arm 
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extended; his face shone; and as he reached the height of his dis- 
course, “his words came in an impetuous flow.” 2 There was no 
escaping the power of his words: “You felt as if his hand were on 
your shoulder, and he were speaking directly to you.” 1° 

The force of Ballou’s preaching can be sensed, though imper- 
fectly, in this excerpt from one of his sermons: 


Before this discourse is closed, it is necessary to make some remarks 
on what the opposers are endeavouring to insinuate against these plain 
and glorious truths of the gospel. 

They are not disposed to meet these things in the way of open 
and candid investigation; but they will go from house to house, and 
from ear to ear, and whisper about licentious doctrine. They will en- 
deavour to stop the people’s ears and blind their eyes, lest they hear 
with their ears, and see with their eyes and be converted. 

What, no future judgment! Is there to be no distinction in the 
world to come, between the righteous and the wicked? Are saints and 
sinners all to fare alike? It is then no matter what we do? We may 
indulge without restraint in all manner of iniquity. We may neglect 
the duties of religion; lie, steal, defraud; indulge in drunkenness and 
gluttony, together with base uncleanness, and all is just as well. Nay, 
better; for who, were it not for the terrors of condemnation in a future 
state, would be at the expense and trouble of public worship and re- 
ligious duties, or refrain from the indulgence of sensuality? Such is the 
dust these enemies of the gospel throw into the air. 

“Be not deceived; God is not mocked; for whatsoever a man soweth, 
that shall he also reap. For he that soweth to his flesh, shall of the flesh 
reap corruption: but he that soweth to the spirit shall of the spirit reap 
life everlasting.” Notice carefully; “he that soweth to his flesh, shall 
of the flesh reap corruption.” He must receive his wages from the mas- 
ter he serves; he must reap his harvest where he sows his seed. 

Go to our prisons and places of correction; you will find hundreds 
who believe in a day of judgment in the next world, and have no doubts 
that punishment everlasting will be inflicted on the wicked, accordingly 
as they have been educated to believe; but they all intend to repent 
before they die, and that is early enough according to the argument of 
our opposers. These miserable wretches believe as they have been 
taught; and they act as if they were fully convinced, that religion, 
virtue, justice, temperance and godliness were nothing but so many 
obstructions to their present happiness, and of no use this side the eternal 
world. O fatal delusion! “Stolen waters are sweet, and bread eaten in 
secret is pleasant. But he knoweth not that the dead are there; and 
that her guests are in the depth of hell.” These sinful riots are in the 
darkest regions of hell. 

Look round on society. Do misery and wretchedness mark the 
footsteps of religion, virtue, temperance, prudence, industry, economy, 
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justice, love and mercy? No, my brethren, this is not the case. But it 
remains true that “the way of the transgressor is hard,” and that “there 
is no peace to the wicked.” 

The religion of Jesus is represented by many beautiful figures; 
such as bread for the hungry, water for the thirsty, a feast of fat things 
for all people. 

After all, what is this religion which is founded on the fear of 
future misery? Is there any real sincerity in it? Is there any of the 
true love of God in this religion? “Perfect love casts out fear; he that 
feareth is not made perfect in love.” You provide for your companions 
and your dependent offspring because you love them, and your duty is 
perfect delight. Can you honestly say, that you would not give your 
children bread when they are hungry, if you were not afraid of ever- 
lasting punishment hereafter? 

Away with this deception. Let us learn to love God because he has 
first loved us; let us cautiously obey his commandments, in keeping of 
which there is great reward.1# 


Ballou was perfectly capable of humor in the pulpit, also; but 
he usually elicited smiles, not through a well-told joke, but by an 
ingenious argument? or by his good-natured approach to a problem. 
While he was preaching at Milford, Massachusetts, in December 
1821, during the meeting of the Southern [New England] Associa- 
tion, the sun came blazing through the uncurtained windows of 
the meetinghouse—right into his eyes. He began speaking of God’s 
impartiality, of His goodness to all men, and mentioned as an illus- 
tration the glorious sun “which nearly blinds me with its abundant 
light.” Someone took the hint and hung a coat over the window.1® 

His preaching was invariably argumentative. No matter what 
the subject,!7 he presented it as if someone were disputing him. 
Even his prayers had an argumentative flavor. One of his feminine 
hearers once remarked that she did not “usually enjoy Mr. Ballou’s 
prayers so well as those of some others, for the reason that he seemed 
to be arguing with God.” 18 Yet his prayers were fresh, unsullied 
by cant and stock phrases.1® If he did argue with God, he at least 
did so in an original manner. 

Ballou’s early lack of education and polish was obvious in his 
writing and preaching. His early writings—even his masterpiece, 
the Treatise on Atonement—are in the language of a country lad. 
But they had spontaneity, brilliance of argument and wit. As the 
years passed, he became more practiced in the art of writing and 
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overcame, to a certain extent, his rough-and-ready writing style—but 
often at the expense of spontaneity. 

His elocution and pronunciation in the pulpit were no doubt 
improved by his experience in the blossoming cultural metropolis 
of Boston. But during his early years in Boston, his preaching 
smacked of his country upbringing. A student at the Boston Latin 
School, who heard Ballou for the first time in 1825, recorded this 
extraordinary example: “Brethering, I perceed to dev-il-ope and 
illusterate the follerin p’ints.” ?° 

Uncultured as his language was, Ballou had a powerful effect 
on his listeners. His preaching was said to have drawn “thousands 
on thousands” of converts to Universalism.?!_ Many of these were 
clergymen from other denominations.?? 

Many theological students came to Ballou during his years in 
Boston. The most notable was Thomas Whittemore, who had first 
heard him preach at the installation of Abner Kneeland at the 
church in Charlestown in 1811.23 Thomas was then a boy of twelve, 
and the experience meant little to him. But he was a young man of 
nineteen when he wandered into the crowded School Street Church 
in 1819, and he was then much impressed with Ballou’s message of 
love to God and man. 

Whittemore had no intention of studying for the ministry; it 
had never entered his mind. When he first met Ballou personally, 
he was a poorly educated apprentice to a bootmaker named Abel 
Baker.** One day’in 1820, Ballou entered Baker’s newly purchased 
shop on Mason Street.25 Whittemore was impressed with the 
preacher’s friendliness and soon found the courage to ask him for 
help with his English. Ballou2® was obviously impressed with the 
intelligence and humor of this “Boston rough,” 27 for he agreed to 
tutor him. This was in April 1820.78 

A short time later Whittemore, who was passionately fond of 
music, was playing the violoncello in the School Street choir,?® 
where he was continually impressed by Ballou’s preaching. His 
studies were proceeding satisfactorily, and Ballou even published in 
the poetry column of The Universalist Magazine a little opus by his 
pupil called “Reflections Over the Grave of an Infant.” 2° Soon 
Ballou was publishing all of his contributions, and the lad was 
reading proof on the Magazine when Ballou was out of town.*! 

One day Ballou asked Whittemore whether he was planning 
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to enter the ministry. “No,” he replied, admitting that his faith 
had been shaken by what he thought were traces of Calvinism in 
the Bible. Ballou suggested that he read Paley’s Evidences to cor- 
rect his misapprehensions. Between Ballou and Paley, Whittemore 
soon became convinced that the Scriptures were not Calvinistic. He 
became eager to preach, and during the summer and fall of 1820 he 
spent all his spare time reading in divinity.*? 

Ballou realized that his young friend had no money to prepare 
himself for his new career, but he had an idea for raising some. 
At the close of the Sunday service at School Street on the last day 
of the year, he announced that he had a special subject to discuss 
with those who cared to stay for a few minutes. The result was a 
collection of $150 to cover Whittemore’s room and board for one 
year.33 The next day, Whittemore entered Ballou’s family as a 
theological student.24 He felt very much at home there, for Ruth 
Ballou treated him like one of her nine children. (There were nine 
now; the last child, a boy, had been born on April 14, 1820.3° He 
was named Maturin Murray Ballou, after Hosea’s father and John 
Murray. ) 

Whittemore planned at least a year’s study in theology before 
taking to the pulpit, but Ballou had other plans. He believed that 
the best way to learn the art of preaching is to practice it. For this 
reason, and because there was a dearth of preachers among the Uni- 
versalists, Whittemore—unqualified as he felt—accepted a call to 
the church at Milford after only three months training! °° 

Ballou had a habit which sometimes disconcerted people. When 
something disturbed him, he would groan. Not long after Whitte- 
more had moved to his pastorate in Milford, the young man was 
invited to preach at the Third Universalist Society in Boston. He 
accepted the invitation and, much to his delight, found his old 
teacher present for the occasion. Ballou sat in the pulpit while 
Whittemore delivered his sermon. 


I preached what I thought was as good a sermon as I could give, 
from the text, Matt. 11:28-30, “Come unto me, all ye that labor,” etc. 
Several times during the sermon, I heard father B., who sat behind me, 
groan quite audibly. I thought perhaps he was sick; but I learned after- 
ward what was the cause of his trouble. I went home with him to spend 
the night; and all the way to his house he said but little to me, but 
kept talking to himself, as if “treasuring up” something. When we 
arrived at his house, he began about the sermon. The substance of his 
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remarks was, that it was in bad taste, words were mispronounced, new 
words were coined, bad metaphors occurred, etc., and instances of these 
things were pointed out. I, of course, was crest-fallen, for up in Milford 
I was a great man. Finally, said he, there was one good thing in the 
sermon. “What was that, sir?” said I, glad of a little praise. “The 
text,” said he, “the text; and that was the only good thing in the 
whole!” 37 


Although Ballou was now settled in one of the most prominent 
churches of the Universalist movement, he was as active for the 
greater cause as ever. Throughout his Boston years he traveled 
widely, preaching evening after evening as he had in his circuit- 
riding days. “If you want to keep the bell a-ringing, you must keep 
the tongue a-thumping” was the homely philosophy he preached 
to the little group of faithful gathered at the schoolhouse in Wo- 
burn, Massachusetts.28 If universal salvation is to be believed, it 
must be preached vigorously and often, in language that the people 
understand: “As in Adam all died, even so in Christ shall—half?—a 
double | spells all; shall all be made alive.” °° 

Ballou kept his “tongue a-thumping” in many of the towns 
around Boston. Through his efforts, a Universalist group was gath- 
ered in Roxbury in late 1818. He preached his first sermon there 
on November 29; and early in the next year Paul Dean joined him, 
preaching on alternate Sunday evenings at the town hall.4° By 
August 1820, the new society was strong enough to lay the corner- 
stone for a meetinghouse, on which occasion “the Throne of Grace 
was implored in a fervent and affectionate manner by the Rev. Mr. 
Battou, of Boston.” #4 He also found time to nurture a new group 
at Cambridgeport, which met in a schoolhouse. By the end of 1822 
this group had dedicated its new meetinghouse, with Ballou preach- 
ing the sermon.*? 

Even the island of Nantucket heard his message of God’s uni- 
versal salvation. He spent ten days on the island in 1820, after 
which he returned to the mainland and boarded a stagecoach at 
New Bedford for Boston. There was one other passenger aboard. 
The stranger struck up a conversation. 

“You just from the island, I suppose?” 

“Yes.: 

“Well, they say old Ballou is over there, preaching his heresy. 
Did you see him>” 
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“Yes, I saw him,” Ballou answered amiably. 

“Well, he’s a rough old fellow. I don’t like him.” 

“Why not?” 

“Because he preaches that all men will be saved and go to 
heaven in their sins, and no man in his senses can believe that!” 

“But, sir, did you ever hear him preach?” 

“No; I hope not,” said the man determinedly. 

“Then you may be misinformed as to what he does preach,” 
Ballou suggested mildly. “Now I think he would say, if he were 
here, that he did not believe nor preach as you have represented.” 

“But what does he believe, then?” 

“I think he would say that sinners are to be saved from their 
sins, not in their sins. Christ came to save the world from sin, not 
in sin; and furthermore we are told in the Scriptures that ‘he that 
is dead is free from sin,’ and he that is freed from sin must surely 
be holy, and consequently happy.” 

The stranger was silent for a moment. Then: “Sir, if I may be 
so bold, where do you live when at home?” 

“T live in Boston, sir.” 

“Whose church do you attend?” 

“Mr. Ballou’s church, sir.” 

“What is your name?” 

“My name is Ballou.” And despite Ballou’s friendly manner, 
the man, at a loss for something to say, left the coach at the next 
stop.43: 

In late December and early January, Ballou made his first trip 
as far south as Philadelphia. On the way he filled preaching en- 
gagements in New Haven and New York. New Haven, the seat 
of Yale College, seemed to him “the bitterest place I ever visited, 
and manifests the most unreasonable opposition to every thing which 
looks like charity.” 44 In New York he preached at the Pearl Street 
Church,** sharing the pulpit with Edward Mitchell, one of the few 
stalwart trinitarians left in the denomination. 

At Philadelphia he was entertained by his old friend Abner 
Kneeland, who was now ministering to the church on Lombard 
Street. Ballou’s eleven sermons were so well attended that the Grand 
Saloon of the Washington Benevolent Society was used for his last 
appearance. This hall, which had a capacity of several thousand, 
was so crowded that he had trouble walking to the rostrum.*¢ 
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The sermons Ballou preached in Philadelphia were taken down 
in shorthand and published.47 He had an opportunity to examine 
the first three in transcript before he left Philadelphia, and Kneeland 
“examined and corrected” the rest, yet they were printed substan- 
tially as delivered extempore.*® The reader is struck immediately 
with the difference between these and most of his other published 
sermons. Here one can virtually hear him speaking to a crowded 
auditorium. The repetition, the emphasis and the construction are 
notably different from those of the sermons which he himself wrote 
out after delivery. The formal Cin places, stilted) style of the Lec- 
ture Sermons, for instance, is nowhere in evidence. 

As a general rule, Ballou avoided bringing the question of the 
trinity into his sermons; and in his final sermon, in which he offered 
a long catalogue of the false doctrines fostered by the church, he did 
not mention the trinity.4® This is particularly striking, for he 
preached this same sermon in his own pulpit when he arrived home, 
and there he included the trinity along with the other corruptions 
of Christianity.5° But the omission in Philadelphia may have been 
a human error, due to the crowd and excitement at his last address.°1 

The Philadelphia sermons are, in essence, one sustained song 
of God’s love for His children. God will never cease to love man; 
He will continually advance him in knowledge.®” 


. . . Love God constantly, and abundant will be your peace— 
abundant your joy—abundant your satisfaction and delight. And in 
the room of tending to what our opposers sometimes assert, to licen- 
tiousness, to a corruption of morals, and an indulgence of unbridled 
passions, it will always tend to lead us to conduct ourselves with the 
utmost propriety in relation to our heavenly Father—in relation to all 
mankind as brethren, and in relation to ourselves.53 


. . . Let each of us say, “If God loves me, I will imitate my Fa- 
ther in heaven, and if the gospel embraces us all, let me do the same 
and embrace my fellow creatures in the affection of the soul; and let me 
live in this religion, walk in this perfect law of liberty, and be blessed 
in my deeds.” 54 


Ballou made this journey to Philadelphia when a controversy 
about the probability of punishment in the afterlife was beginning 
to wax hot in Universalist circles, but he showed admirable re- 
straint in broaching the subject. He approaches the problem by 
refuting the argument that sin is not punished in this earthly life. 
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“God has ordained laws on earth by which vice is punished, and we 
see the wicked are miserable beings, in the present tense.” The way 
of the wicked is hard. Our experience is that only the virtuous man, 
he who obeys the commandments of God, is happy. 

“If you will look . . . and see the dreadful calamities which 
afflict the wicked, you will see, that God has inseparably connected 
sin with misery, and righteousness with happiness in the present 
life.” And—thinking perhaps of some of his Universalist opponents 
as well as the orthodox—he adds: 


Hence then, when you are told that sin is not punished in this 
world, you must know it is false; and when you are told virtue does not 
make a man happy in this world, you are told what every man knows 
to be untrue. When this doctrine is preached, the people are not fed 
with knowledge or understanding.®5 


This appearance was the first in a long series. Ballou traveled 
to New York and Philadelphia periodically for the rest of his life 
and was at times tempted to move to that area. 

A yearly event in his life, ever since he had joined the move- 
ment, was the Universalist General Convention held each Septem- 
ber. From 1791 to 1825 he never missed a session,°® and after that 
he missed very few. The brethren became so accustomed to his 
presence that it was established practice to reserve for him the last 
sermon of the Convention, and he often served as moderator or 
clerk of the gathering. It was as moderator of the General Con- 
vention of 1822 at Warner, New Hampshire, that he had the pleas- 
ure of granting his own son Massena Berthier, then twenty-one, a 
“letter of fellowship.” 57 Massena was not to be as distinguished a 
preacher as his father, but he served the cause long and well. 


Now that Ballou was living in the city, his routine was nat- 
urally much different from what it had been in his earlier minis- 
tries. Physical exertion, which he always valued highly, could too 
easily be neglected in his new surroundings. Determined that this 
should not happen, he made it a practice to get as much exercise 
as possible. Thus the townspeople might observe the celebrated 
preacher cutting his own firewood into the proper lengths for stove 
and fireplace and carrying it into his home. 

Ballou lived true to his own beliefs. He indulged himself very 
little; even his favorite snuff was put aside when he became con- 
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vinced that it was responsible for clogging his nasal passages. Pleas- 
ure or not, once he had made up his mind that it was detrimental 
- to his health, away it went. No habit was to be allowed to master 
the force of his mind.®§ 

So, too, with his pipe. Ballou had not developed the smoking 
habit until, during a siege of indigestion, his family physician sug- 
gested that he enjoy a good full pipe after every meal. This would 
relax him and improve his digestion. He followed the doctor’s orders 
faithfully for several years, three times a day. Then one day the 
family noticed that the familiar object was not in father’s mouth. 
Had he forgotten it somewhere? 

“No. I have been thinking that I am becoming a slave to this 
habit, inasmuch as I find that I have to do it regularly every day at 
certain periods. It is no longer a medicine, but a pleasant habit, 
and I shall leave it off until I find that I require it again for my 
health’s sake.” 5® 

The Ballou household was happy and well disciplined. Hosea 
ruled with a gentle but firm hand. It was always understood that 
his word was law; his slightest suggestion was taken as a command. 
Ruth, as always, was concerned to make him comfortable and con- 
tent. She pursued her household duties equably, even when Hosea 
was most demanding. 

Ballou was too preoccupied with his thoughts and his many 
professional activities to indulge often in recreation with the chil- 
dren. Occasionally he would play at their games with them; but soon 
he would remember a task to be done or an idea which should be 
jotted down in his sermon workbook, and he would leave them as 
suddenly as he had come.*! Nor could he devote much time to the 
pastimes approved by society. An occasional game of checkers with 
a close friend was about his only concession, and even then he was 
not really interested or involved in the game, caring little whether 
he won or lost.6? How much better to pass the time in good con- 
versation—which for Ballou meant a meaty theological discussion! 


CHAPTER XV 


ULTRA-UNIVERSALISM 


In his Treatise on Atonement, Ballou had written that the 
atonement of Christ was never intended to “perform impossibil- 
ities.” 1 It could not be expected to transform men’s lives and make 
them agree and live in peace with each other if they were destitute 
of love. The truth of this proposition was amply demonstrated in 
the Universalist denomination itself in what came to be known as 
the Restorationist Controversy. 

In the early years of Universalism, the great task, in which the 
whole denomination was united, was to overcome the arguments of 
the partialists—those orthodox believers who claimed that God was 
partial, that He would save relatively few of His children and 
would doom the rest to endless punishment in the future life. ‘There 
was little controversy over a secondary question: whether there was 
any punishment at all in the afterlife or whether earthly life pro- 
vided sufficient retribution for men’s sins.” 

During the early 1820s, however, the denomination was split 
by a controversy over this secondary question. One group of minis- 
ters held a so-called restorationist point of view—a conviction that 
men might die in sin but that all their souls would be restored to 
goodness after a limited period of suffering in a future life. A sec- 
ond group, led by Ballou, carried the belief in universal salvation 
Cand in the perfect love of God for His creatures) to its logical 
extreme. According to this ultra-universalist position, the corruptions 
of the flesh are dissolved along with the body at death, and only the 
heavenly nature of man returns to the Father.’ Sin finds its punish- 
ment in this life; there is only bliss in the hereafter. 

Caleb Rich had set forth the ultra-universalist doctrine as early 
as 1816. The question did not come into prominence, however, 
until the correspondence between Ballou and Edward Turner was 
published in The Gospel Visitant in 1817-1818. And even after 
that, the doctrinal question was not always the central issue. To 
a great extent, Ballou’s personality dominated the controversy as it 
did the denomination. The two camps, while differing intellec- 
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tually on the question of future punishment, differed also on their 
attitudes toward Ballou. The ultra-universalists tended to be his 
- ardent supporters. The Restorationists tended to resent him per- 
sonally. ‘Throughout the controversy, they were intent on reducing 
his influence in the denomination. 

There is no doubt that much of the agitation which resulted 
from the Ballou-Turner correspondence was due to the restless Jacob 
Wood. Indeed, while the debate was in progress, he published A 
Brief Essay on the Doctrine of Future Retribution, in which he chal- 
lenged both the exponents of eternal punishment and the believers 
in no future punishment.* Quoting the great men of the past, Relly 
and Chauncy, he attempted to show that the doctrine of no future 
retribution gave “encouragement to sin”: 


I will not call those who believe in this system “stupid animals,” 
and “regret the time spent in writing to them,” as a modern Universalian 
writer has, but I really think the opinion very erroneous. The many 
gross absurdities to which the doctrine of immediate universal salvation 
is liable, and the vicious effects which it is calculated to produce, render 
it a doctrine justly deserving of disapprobation and contempt.® 


To his essay Wood added “An Appendix, containing extracts 
of Letters from most of the Principal Universalian Ministers in 
New-England on the Subject of Future Misery.” ® He claimed to 
have received answers from practically all the ministers in the 
denomination and asserted that, with “very few exceptions,” they 
took a position similar to his own.” Hosea Ballou, 2d—who, unlike 
his granduncle, always retained a belief in a future state of punish- 
ment—later claimed that Wood published nearly all the extracts 
without the writers’ consent.® 

In September 1817, two weeks or so after the publication of his 
essay, Wood’s church at Charlton, Massachusetts, played host to 
the General Convention. At that time, he attempted to round up 
support in order to bring the question before the Convention. If 
the Convention would not take a stand in favor of restorationism, 
a secession was to be staged. But he did not introduce the subject, 
as he had led his colleagues to believe he would.® 


When Ballou moved to Boston, he brought with him his new 
opinions regarding punishment. His first published sermon in Bos- 
ton was a forthright declaration that the sins of men are punished 
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in this life, not in the hereafter; and this was followed by a long 
line of sermons dealing with the same subject. The problem was 
discussed vigorously in several of his Lecture Sermons; in one of 
these, he actually refers to his published controversy with Turner.° 
Ballou believed that the hell mentioned by Jesus was to be 
found in this world. There is no reason to doubt that Jesus was 
referring to hell on earth when he taught Cin Mark 9:43-44): 


And if thy hand offend thee, cut it off: it is better for thee to enter 
into life maimed, than having two hands to go into hell, into the fire 
that never shall be quenched:—Where their worm dieth not, and the 
fire is not quenched. 


It was evident to Ballou from such passages “that a state of extreme 
trouble and affliction is, in the language of scripture, called hell.” 14 

Essentially, Ballou’s was the Old Testament belief that the 
Lord rewards and punishes men during their lifetime for their vir- 
tues and sins. He insisted that the lot of the wicked is a hard one; 
that even with no punishment in the afterlife, man does not escape 
the consequences of his actions. He often transcended this notion 
of external punishment and declared that virtue and wickedness hold 
reward and punishment in themselves: 


.. . As a man loves the truth, and speaks the truth, he enjoys the 
divine sunshine in his breast; and in addition to this sure and ample 
reward he generally is believed by others, and confidence is placed in 
his word. In the same proportion as a man is honest in what he does, 
he has the enjoyment of his own conscience, which is a treasure that 
the honest man prizes far above silver or gold. 

As wickedness is exactly the reverse of righteousness, so the recom- 
pense of the former must be the reverse of that of the latter. 

If we have no love to God we cannot enjoy him. The thought that 
he exists and exercises universal dominion, and controls all things by 
his Almighty power is a source of infelicity. The soul, in room of 
being refreshed with the sweet waters of life is suffused with anger, 
wrath, strife, and bitterness. In the room of peace, there is trouble. 
“The wicked are like the troubled sea, when it cannot rest, whose 
waters cast up mire and dirt. There is no peace, saith my God, to the 
wicked.” 12 


Although Ballou was outspoken on this matter in his own pul- 
pit, he exercised great restraint in discussing it in The Universalist 
Magazine. He may have realized that a debate on the subject would 
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bring great harm to the denomination. At any rate, during the first 
two years of his editorship there is barely a mention of the idea of 
no future retribution. In a dispute with the editor of Kaleidoscope, 
who challenged him on this point, he wrote simply: “We are sen- 
sible we cannot prove that sin and misery will exist in a future 
state of being.” 14 He also reprinted from The Gospel Visitant his 
exegetical labor on I Peter 3:18-20,15 of which he was no doubt 
quite proud, and printed a compendium of a School Street sermon 
on Genesis 3:4, in which he referred briefly to his belief that sin 
is punished in this life rather than in the next.1® But he never 
believed that all Universalists must share his view on this matter.1* 

In a reply to a correspondent of the Magazine at the begin- 
ning of October 1820, Ballou mentioned that the “impaired state” 
of his health would force him to keep his reply brief.1® His bad 
health appears to have continued into the next year. He suffered 
from indigestion and from pains in his back and near his heart, 
which led him to believe that he had heart trouble.19 Soon his 
mental outlook was affected; when not under tension (as in pre- 
paring a sermon) or stimulated by the conversation of friends, he 
suffered from depression. The doctors decided that he was suffer- 
ing not from heart trouble but from an overtaxed mind, which in 
turn affected his digestion. He would have to slow down and re- 
duce the number of his activities.?° 

Under the circumstances, he decided to give up the editorship 
of the Magazine. He announced his decision in June 1821, at the 
conclusion of Volume Two. But he promised “an undiminished 
ardour for the promotion of that heavenly doctrine, so honourable 
to God, so consoling and edifying to every true believer.” 7! 


The editorship of the Magazine was given to a man named 
Foster, who, it is said, was “improperly recommended to Mr. 
Bowen.” Foster was, in Thomas Whittemore’s opinion, “utterly 
ignorant of Universalism, and every other kind of theology, and 
unfit, in every respect, for such a post.” 22 This estimate is borne 
out by the changes in the Magazine itself during his tenure. 

Whereas Ballou had been careful to keep to a minimum any 
mention of the problem of future retribution, Foster encouraged a 
great proliferation of letters and pieces on the subject. On the front 
page of his very first issue, the dogs were let loose;?8 and under 
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various noms de plume, Turner, Wood, both Hosea Ballous, Dean, 
the editor himself, the clever Dr. John Brooks of Bernardston and 
numerous others carried on a heated debate. Each side called on 
the other to prove its position from the Bible; each claimed the other 
had that duty. It is interesting that the nom de plume under which 
Ballou chose to write was “H. B.” There was no mistaking those 
initials! 

After the initial explosion, the heat died down; the debate 
vanished from the newspaper from the middle of August to Decem- 
ber 1821, although its columns were filled with other controversial 
matters. But the controversy was not over. In December, letters ap- 
peared advocating a belief in no future punishment. Thereafter, 
letters and replies sprang up “like weeds” in its columns. 

On December 15, there appeared a review by Ballou in which 
he scored the bad reasoning of a recent restorationist pamphlet.?4 
For this he was bitterly attacked by Jacob Wood, writing under the 
nom de plume reEAson.”® Ballou answered the attack, showing 
REASON to be unreasonable, bad-tempered and a distorter of facts.?® 

Wood then, over the pen name “Restorationist,” made certain 
“proposals” which exacerbated the controversy still further.2” In 
March 1822, writing in behalf of himself and several brethren, he 
said he wished the controversy to avoid the nature of “a desultory, 
promiscuous news-paper dispute,” which he believed it had been up 
to that point. To this end he proposed: 


1. That a brief statement of the evidence that all misery is con- 
fined to this life, be written by one who believes in that doctrine, and 
published in the Magazine, and that we will engage a similar com- 
munication in proof that misery will extend beyond death. [Footnote: 
“Tt is understood that this evidence will be both positive and negative. 
That is, each party shall have right to anticipate the contrary arguments, 
and refute them.” ] 

2. That both these communications shall be lodged in the hands 
of the Editor of the Magazine before either is published, so that no 
alterations may be made in them afterwards, by reference one to the 
other. 

3. That both these communications shall be submitted to the public 
to draw their own conclusions, without any controversial replies on either 
side.?§ 


These proposals, though inadequate to quell the feelings roused by 
the controversy, might have been accepted as the work of a sincere 
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group of peacemakers if Wood had not observed, in his character- 
istically insulting manner: 


If the advocates of the doctrine of no future misery are honourable 
and conscientious in their cause, they will be willing to meet us on 
this just and equal ground. 


He clearly had Ballou in mind, for he added: 


It is wished that the gentleman who shall accept this invitation, 
will be one who is qualified to do full justice to his side of the question; 
and we hope that honor will restrain all others from interfering.?® 


Ballou considered Wood’s implied questioning of the honor and 
conscientiousness of the ultra-universalist group a slap at himself. 
He lost his usual equanimity and was unable to humble himself 
enough to overlook the brash insult. In a letter to the editor, which 
appeared in the following issue, he writes that, if the framer of the 
proposals will reveal his real name and the name of his brethren, he 
will inform them why he will not accept their proposals and “give 
them and the public to understand what I think of their suspending 
my honor and sincerity on the condition which they suggest.” 3° 

Wood replies that if Ballou can offer a good reason for wanting 
to know the names, he will give them; but he believes that anyone 
“who is sincere and honorable in his cause, will not hesitate to 
defend it in opposition to any signature.” 31 The haggling over 
names and “honor” continued briskly,32 while other correspondents 
fought over such matters as whether the “proposals” would not 
unfairly choke off debate. 


Meanwhile, Bowen was receiving numerous complaints from 
readers who were tired of seeing the paper filled with unprofitable 
controversy.23 He asked Ballou once more to take over the editor’s 
chair. Ballou agreed but insisted on help. At the beginning of 
May 1822, Bowen announced that Ballou would resume the editor- 
ship with two associates, Hosea Ballou, 2d Cwho was a restoration- 
ist) and Thomas Whittemore (who shared the elder Ballou’s ultra- 
universalism ).34 

The two junior editors—Ballou abstained because of his per- 
sonal involvement—called off the debate which had been raging 
over the Wood proposals, but they carefully pointed out to their 
readers that any and all communications on the more important 
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subject of future punishment would be printed.2® Wood wrote 
a severe letter under the name “Restorationist,’ the “substance” of 
which was reproduced editorially by Hosea, 2d, and Whittemore. 
Wood then claimed he had been misunderstood by the editors; fur- 
ther, he asked why his replies to several correspondents had not 
been printed and threatened to use the columns of another paper if 
not accommodated by the Magazine. 

The junior editors explained why they did not insert the letter 
verbatim: “. . . It is addressed to us in a style which approaches 
too near that of mockery, to be received from any correspondent 
who does not give us his real name.” 86 They added politely that if 
anyone cared to accept “Restorationist’s” proposals for debate, they 
would print the notice of such an acceptance.%? 

Despite Wood’s threat to go elsewhere with his correspondence, 
he carried on in the columns of the Magazine a lengthy debate with 
Dr. John Brooks,?* until finally, in December, a note from the 
editors announced that “for sundry reasons” they thought it best to 
end the controversies between Wood and Brooks and others.°® The 
editors apparently took this action because they were aware that 
the Restorationist group—Jacob Wood, Edward Turner, Paul Dean, 
Barzillai Streeter, Charles Hudson and Levi Briggs—had met and 
prepared an article attacking the Magazine’s policy as unfair. The 
article had been sent for insertion in the Christian Repository of 
Woodstock, Vermont.?° 

Some weeks earlier, the Restorationists had held informal meet- 
ings at Wood’s parsonage in Shirley, Massachusetts.4t ‘They had 
agreed that a statement should be published concerning the editorial 
policy of The Universalist Magazine and that Wood should write 
it.42, Wood was then seeking a secession from the denomination, 
but this “impetuosity” was restrained by Edward Turner, Ballou’s 
old friend, who hoped that a separation could be avoided. ‘Turner 
was convinced, however, that “the controversy, if it did not soon 
subside, would end in one.” #2 He felt that it was up to the editors 
of the Magazine to refrain from advocating the idea of no future 
punishment** and to “set a conciliatory example by refraining from 
controversy.” 4° Party passions blind: the truth is that the Magazine 
carried correspondence on both sides of the issue. 

The article which Wood wrote in behalf of the group was pub- 
lished in the Christian Repository of December 1822. It was in two 
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parts. In the first, an “Appeal” signed “Restorationist,” Wood claims 
that the believers in no future punishment Che calls them a “party”) 
are using convention meetings, pulpit exchanges and other occa- 
sions to force their opinions on those Universalists who believe in 
limited future punishment.*® He accuses the editors of The Uni- 
versalist Magazine of unfairness in their handling of the dispute and 
protests that they had choked off the controversy in such a way that 
their own side was given the last word.*7 He speaks of the many 
attempts at reconciliation and the Restorationists’ desire for peace, 
but ends ominously: 


. . . Be it ever remembered, and I appeal to the foregoing facts to 
substantiate my assertion, that, if a separation be the final result, we 
did not seek it, and they must be considered as its legitimate authors.*8 


This “Appeal” is followed by a declaration “To the World” over 
Wood's signature. He speaks of the “modern corruption” that 
Universalism has suffered and claims that the belief in “final re- 
storation of all men by Jesus Christ, through faith and repentance” 
is quite a distinct doctrine from the belief in universal salvation at 
the beginning of a future state. These doctrines are “incapable of 
being reconciled together.” Belief in no future punishment is “sub- 
versive of a just sense of our accountability to God, and the proper 
distinction between virtue and vice, and, consequently, lessens the 
motives to virtue, and gives force to the temptations of sin.” 4° 

In some “explanatory remarks” added to the “Declaration,” 
Wood uses language not designed to conciliate brethren. He links 
the believers in no future punishment with “many ancient heathen 
philosophers” and warns that their system subverts the doctrine of 
salvation by Christ.°° He attacks as “absurd” the belief that men, 
when freed of the body, will “come into the actual possession of 
their native glory” without first having exercised repentance and 
faith.5? 

After the appearance of the “Appeal and Declaration,” as the 
article soon came to be known, the editors of the Magazine at- 
tempted to persuade the Restorationists to withdraw it—but to no 
avail.52 Edward Turner later wrote to his daughter: 


The editors of the Magazine complained bitterly, and charged us 
with breaking fellowship with them. This we denied. I offered to submit 
the whole affair to Committees chosen from our respective parishes, and 
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abide their decision. They refused, and immediately published “a 
Reply” to our “Appeal and Declaration.” 53 


The “Appeal and Declaration” was reprinted in the Magazine 
on January 25, 1823, with a brief preface written by Ballou®+ on 
behalf of all three editors. He listed the names of those associated 
with it.55> Despite the rhetoric, his words were sincere. 


Christian brethren, it is a most, painful heart-agonizing task to put 
into your hands, what we know must produce in you surprise and 
grief of no ordinary character; but you are assured that this gall and 
wormwood has for years been tasted by those who saw the first germ of 
this root of bitterness. Yes, the shade of many a night has witnessed 
the anguish which preyed on the heart of him, who writes this notice, 
and his pillow has received the tears of grief occasioned by the in- 
creasing symptoms, which portended the unhappy schism, which is now 
made manifest to the public. We expect the daughters of the un- 
circumcised will triumph; but what is this in comparison with those 
inward sighs, which force our tears on the defection of those we love? 56 


In the next issue the editors made their “Reply.” Written by 
Hosea, 2d,57 it is a stinging indictment, two-and-one-half pages 
long.°® Hosea, 2d, reviews the controversy at length, reveals the 
names of the Restorationist group and condemns their use of the 
divisive term “party.” He shows the utter inconsistency between 
Wood’s claim that the Restorationists had labored long for recon- 
ciliation and his statement that there can be no reconciliation. He 
claims the Restorationists had breached the rules of fellowship by 
publishing complaints against their brethren without first laboring 
with them.®® On several occasions, he reveals, the editors had tried 
in person to calm the troubled waters, only to be rebuffed.© 

The most severe part of Hosea, 2d’s Reply is his recounting of 
Wood's devious tactics in his attempts to damage the reputation of 
Hosea Ballou and the School Street society. Wood boasted that 
Ballou “had got to come down” and complained that “nine tenths 
of Br. Ballou’s society are infidels.” But he then hypocritically 
shifted the full blame to Turner and Dean. When Benjamin 
Whittemore, Mandana Ballou’s future husband, asked Wood why 
Turner and Dean opposed Ballou, Wood attributed it to “ENvy.” 
Said Wood, “Br. Whittemore, I know human nature so well as to 
know that envy is the cause of the impending schism.” He also 
had told one of the editors of the Magazine of the envy of Turner 
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and Dean toward Hosea Ballou. Hosea, 2d, goes on to accuse 
Wood of an attempt, with the sanction of Dean and Turner, to 
organize a secession from the General Convention in 1817. He 
points to the “harshness” of Wood’s Brief Essay of the same year. 
As for Dean, he writes, “Mr. Dean has reported, secretly, that Mr. 
Ballou retained nothing of Christianity but the name... .” ® 


After this stinging rebuke, the public part of the controversy 
was temporarily stilled. Whittemore later wrote that the effect of 
the “Reply” had been “stunning.” “. . . It seems to have had the 
force of demonstration among the people.” At any rate, the Restora- 
tionists made no public answer.®? But behind the scenes there was. 
much activity. In the middle of February, while the elder Ballou 
was out of town, the Restorationists and the junior editors got 
together and reached a “settlement” of their differences. In effect, 
this was a statement that neither side meant to injure the feelings 
or the character of the other. The statement was put in writing and 
signed, and the junior editors agreed to publish it in the Magazine.®* 

This attempt at harmony failed, however, when Ballou got 
back to town. The “settlement” was not printed as scheduled. 
When questions were asked, the junior editors announced in the 
issue of March 15 that, although they had signed an agreement with 
the authors of the “Appeal and Declaration” and had agreed to 
publish it on February twenty-second, they later discovered misstate- 
ments of facts in-the agreement. Furthermore, they realized they 
had no right to sign such an agreement without the senior editor, 
since they had bound themselves not to print anything regarding 
the “Appeal and Declaration” without the consent of all three.*+ 
What Ballou said when he discovered that his friends had taken 
action without him can only be conjectured. But at this point he 
was not in a conciliatory mood. He was still stinging under Wood's 
insults and upset by the actions of his old friend Turner. 

The Restorationists claimed a breach of faith on the part of the 
junior editors and accused Ballou of putting stumbling blocks in 
the way of reconciliation. Turner later said that he made several 
attempts at reconciliation, but that “Mr. Ballou continued to declare 
that nothing short of a total retraction of our writings would satisfy 
him.” ® Ballou denied that he had done anything to influence his 
colleagues’ action. “I told them if they had subscribed to matters of 


126 HOSEA BALLOU 


fact to abide by their agreement; but they both said that what they 
had subscribed to was false. I then told them that they must see to 
mac 


The friendship between Ballou and Edward Turner was shat- 
tered. It had been unaffected by the initial correspondence on fu- 
ture punishment; at least, they remained close enough to collaborate 
on the hymnbook of 1821. But Wood’s machinations seem to have 
cast a shadow on that hallowed tie of twenty-five years. When, at 
the height of the controversy, Turner was dismissed from his church 
in Charlestown, he became convinced that the editors of the Maga- 
zine had conspired with one of the prominent families of his parish 
to overthrow him.** On February 4, 1823, he wrote a biting letter 
to Ballou: 


That you are a man who preach [sic] with great éclat, and are 
attended by multitudes, I am sensible; but I have long since discovered 
that these things are not always to be envied, nor always the tests of a 
preacher’s usefulness.®8 


Ballou mourned the loss of this friendship. He answered the 
letter several days later: 


Had you been a young man, whose friendship I had enjoyed 
‘but a short time, the case would have been widely different; I could 
have endured it, and could have admonished you; but you were an old, 
tried friend, experienced in all matters which related to brotherly walk, 
and when I saw the ground you had taken, I returned home and to my 
pillow, and then gave secret vent to a heart broken with grief for the 
loss of a friend, who for more than twenty years had possessed my 
warmest affections.®® 


Attempt at reconciliation was complicated by the fact that, the 
following month, the Standing Committee of the Second Univer- 
salist Society of Boston passed an angry resolution. Since Wood, 
Turner and Dean had published charges against its pastor and other 
Universalists of like thought without first attempting to reach an 
understanding, and since they had accused their pastor of unchristian 
views “pernicious to the morals of Society,” the committee requested 
Ballou not to exchange pulpits with these gentlemen until they had 
“recalled” their complaint.7? Turner, on his dismissal from the 
Charlestown church, had taken a splinter group with him and was 
preaching at the Town Hall. He resented the fact that Ballou 
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would not exchange with him. Yet Ballou could not reasonably be 
in the position of encouraging a splinter group, nor could he violate 
a resolution of his own School Street Church. 

As late as 1827, Ballou and Turner were exchanging letters 
on the subject of Turners dismissal from Charlestown. Turner 
persisted in the belief that Ballou had had a hand in his downfall. 
Ballou appealed to him not to continue to believe and spread the 
story that he was at fault. 


I hope that you are now convinced that I had nothing to do in that 
agency which caused your removal from Charlestown. You know that I 
never faulted you for your belief. I never complained of the tenets of 
your faith. I notice this, because several respectable brethren have told 
me that you and Mrs. Turner contend that I was the cause of your 
leaving Charlestown. If this information be correct, I hope you will both 
be generous enough to exonerate me from such a charge.” 


The Southern Association, meeting at Stafford, Connecticut, 
took official cognizance of the “Appeal and Declaration” by unan- 
imously voting that the Association express to the authors its dis- 
approval of their action. Of the entire Restorationist group, only 
Paul Dean had attended the Association meeting, but he had left 
for home before this action was taken. The Association therefore 
elected a committee to communicate with the absent brethren and 
inform them of its action. Six months later—at the next meeting 
of the Association, at Milford, Massachusetts—the committee re- 
ported that it had had no success. Later in the day, however, a 
feeling of good fellowship was in the air; and a committee of re- 
conciliation, including Ballou, was appointed to draw up terms of 
settlement.’ A sweetly worded statement was the result. It was 
signed by the three Restorationists present—Edward Turner, Barzil- 
lai Streeter and Charles Hudson.78 

A settlement with Paul Dean was a little more difficult to 
obtain. His animosity to Ballou extended at least as far back as the 
latter’s settlement in Boston. According to Whittemore, Ballou had 
held out the olive branch until “it had withered in his hand.” He 
then lodged a complaint against Dean at the General Convention 
of 1823 at Clinton, New York. In a maneuver to offset this, Charles 
Hudson lodged a complaint against Ballou. The Convention, loath 
to take action in such delicate matters, exonerated both men. Dean 
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immediately asked permission to withdraw formally from the de- 
nomination. His request was granted.”4 

The wound was healed, however, the following June at the 
meeting of the Southern Association, held at Attleboro, Massachu- 
setts. Dean and Wood were both present. Wood agreed to the 
terms of reconciliation which had been signed by Turner, Streeter 
and Hudson at the previous meeting, so the cause of complaint 
against him was removed. 

Dean, who had quit the fellowship the year before, now sought 
readmission. ‘The majority of those present were in favor of ad- 
mitting him. Ballou, eager to heal all the wounds caused by the 
controversy, worked publicly and privately for unanimous consent 
to his readmission. Among those opposed was Thomas Whitte- 
more, who could only see the seeds of future controversy in such 
action. Ballou took him aside and attempted to persuade him. “I be- 
lieve,’ he said, “Brother Dean is sorry for what has happened; I 
cannot vote not to receive him; if we err at all, let us err on the side 
of forgiveness. Withdraw your opposition, Brother Whittemore, for 
my sake; perhaps the joys of former days will return.” 75 Whitte- 
more had his doubts, but he gave in. 

Dean was again given fellowship. The brethren must have 
been very happy as Ballou preached, with Paul Dean and Jacob 
Wood, who were to offer prayers, seated on either side of him."® 

Ostensibly, peace had been restored. Attention shifted from the 
conflict of personalities to the realm of ideas. In 1827, Charles 
Hudson, minister of the church at Westminster, Massachusetts, and 
one of the more able of the restorationist “party,” attacked Ballou’s 
theories in A Series of Letters. He criticized Ballou’s interpretation 
of many texts, usually construed to signify a future punishment, as 
referring to the fall of Jerusalem in 70 a.p. Ballou, showing unusual 
restraint, did not reply. In fact, he claimed in a letter to Abner 
Kneeland that he had not even read Hudson: 

As to the license and its latitudes, which the writer, to whom you 
allude, has taken with my publications, I am unacquainted, having 
never read his work. Having been informed, by the best of judges, that 
it contained no new arguments on the merits of the subject to which it 
professes to be devoted, and having so often answered those which have 
been in use, I have not been disposed to go over grounds which I was 


sure would present neither fruits nor flowers, pleasant to the taste or 
17 
eye. 
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Walter Balfour, however, did stand up in Ballou’s defense. 
Balfour was a Scotch Presbyterian who had come from Scotland 
to Charlestown with letters of introduction to the Reverend Jedidiah 
Morse, the well-known opponent of liberalism in the Congregational 
order and founder of those twin institutions of reaction, the Park 
Street Church and Andover Seminary. Balfour preached for a time 
in the Baptist Church but soon came under the influence of Uni- 
versalists. In 1823 his conversion was noted in the columns of The 
Universalist Magazine."® 

Balfour, like Ballou, used his exegetical skill to prove that there 
was no such place as hell in the thought of the writers of the Scrip- 
tures. Like Ballou, he came under the guns of the restorationists. 
In 1828-1829 he carried on a long debate with Hudson via the 
press."? 

Unfortunately, words were soon again replaced by action. On 
January 1, 1831, Adin Ballou (a younger and very distant relation) 
began to publish a Restorationist organ, The Independent Mes- 
senger. Much space was devoted to discussions of the advisability 
of withdrawing from the Universalist denomination.®® Adin Ballou 
was soon involved in a heated controversy with Thomas Whittemore 
and his powerful Trumpet, successor of the Magazine. A sharp- 
tongued controversialist who would give no quarter, he was fully a 
match for the dynamic but blunt Whittemore. 

This agitation, plus what was considered discriminatory action 
by the General Convention against the Restorationist-dominated 
Providence Association, led to the secession of the Restorationists in 
August 1831.81 Among their number were Jacob Wood and Bal- 
lou’s old antagonist Paul Dean. Edward Turner was not involved. 
After a brief pastorate at Portsmouth, he had become a Unitarian 
and spent his closing years in various small churches.®? 

The secessionists were not a large group; only eight ministers 
were involved.** Many persons of restorationist sympathy, including 
Hosea Ballou, 2d, remained loyal to the Universalist denomination. 
These men felt perfectly free to hold their own belief in fellowship 
with those who disagreed with them. But the great swing in the 
denomination was to the no future punishment view. Ballou seemed 
to be riding the wave of the future. 


CHAPTER XVI 


DEATH AND GLORY 


Ballou returned from a preaching visit to New York and Phila- 
delphia in June 1828 to find that his editorial chair had vanished. 

Thomas Whittemore had been considering a move to either 
Philadelphia or Cincinnati. He had finally decided to stay at Cam- 
bridgeport, but his pastorate there did not provide sufficient outlet 
for his boundless energy. Seeking more activity, he had conceived 
the idea of publishing a bigger and better Universalist newspaper 
in Boston.1 That this was unethical, considering his connection as 
associate editor of The Universalist Magazine, appears not to have 
crossed his mind. In any case, he had teamed up with Russell 
Streeter of the Watertown church and began mapping plans for a 
new paper.” 

When the announcement of their proposed venture was first 
issued in April, quite a stir was caused in Universalist circles in the 
Boston area. Many believed that Whittemore and Streeter were 
encroaching on the territory of Henry Bowen and the Magazine.® 
Ballou was very upset by the announcement: he believed that the 
field should have been left to Bowen, or that Bowen should at least 
have been informed in advance. Whittemore, in his biography of 
Ballou, does not tell whether his old teacher and friend was person- 
ally affronted by his actions. 

While Ballou was away, a compromise was reached between 
Whittemore and Bowen: the old paper was absorbed by the new,® 
which took the name Trumpet and Universalist Magazine. The 
first copy was issued on July 5, 1828. Unlike the old Magazine, 
the Trumpet was full newspaper size, carried advertising and dealt 
with secular as well as religious concerns. Under Whittemore’s 
vigorous editorship (Streeter withdrew after three months®), the 
paper was truly a “trumpet” in the Universalist Zion for more than 
thirty years—until Whittemore’s death in 1861. 

Whittemore writes? that Ballou expressed his approval of the 
new paper, but it is notable that he appears to have made no con- 
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tribution to its columns for the first few years. It seems likely that 
he resented Whittemore’s actions. He eventually became reconciled, 
however, and contributed many letters, articles and reviews. 

Ballou was not long without an editorial post. Hosea, 2d, be- 
cause of the success of his Ancient History of Universalism Cpub- 
lished in 1829), became convinced that the denomination was ready 
for a heavier and more scholarly fare than was being served by the 
existing papers and periodicals. He persuaded his publishers, Marsh 
and Capen, who were members of the School Street Church, to 
originate a serious bimonthly journal with articles of lasting interest 
to Universalists. So was born The Universalist Expositor. 

The magazine began to appear in July 1830, with the two 
Hosea Ballous as co-editors.® Many of the contributions by the 
elder Hosea seem to have been adapted from sermons; others of a 
more pretentious style were written expressly for the Expositor. 
The contributions by Hosea, 2d, are of a scholarly nature.1° In July 
1831, L. S. Everett joined the Ballous as a co-editor. This relieved 
the aging Hosea of the burden of having to write prolifically in 
order to keep the columns filled. He made comparatively few 
contributions to the second volume.1! 

Universalists generally did not appreciate the Expositor, and 
lack of patronage forced the suspension of publication at the end of 
the second volume.!? But agitation, especially among the ministers, 
led to the revival of the journal by a different publisher in January 
1833. The new version, under the title Expositor and Universalist 
Review, was under the proprietorship of—and edited by—Hosea 
Ballou, 2d, and Thomas Whittemore.!® 


1833 was a notable year for Ballou. His oldest boy, Hosea 
Faxon, had decided to become a preacher: he had been farming in 
the summer and teaching in the winter, but now was anxious to join 
his father and his brother Massena in proclaiming the gospel of 
God’s love to man. On June 30, Ballou had the pleasure of giving 
the charge to his son at his ordination.14 Hosea Faxon at thirty- 
three was tall, straight and strong. People noted his “marked re- 
semblance” to his father, not only in his face and build, but also in 
his mental characteristics.° He was to gain a distinguished record 
of public service in Whitingham and Wilmington, Vermont.1é 
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The General Convention of Universalists, at a spirited meeting 
in 1832, had voted to become a nationwide organization. Up to 
that point, it had been mostly confined to New England; but by 
1833 sentiment was in favor of making it a general convention in 
fact as well as in name, with representatives from the various state 
conventions. CBallou’s attitude was not registered, since he presided 
at the meeting as moderator.1") At the meetings the following year, 
the action was made official, and in 1834 the first General Conven- 
tion of Universalists in the United States was held at Albany, New 
York. It was a notable meeting, with fifty preachers present—then 
a very large number indeed.1® ‘The honor of the moderator’s chair 
was voted to the most distinguished preacher of the order, Hosea 


Ballou. 


In November 1834, Ballou made one of his frequent visits to 
Philadelphia. As on his first visit to the city, his sermons were 
taken down in shorthand and published, this time by the disowned 
Quaker Universalist Abel Thomas.1® In the preface to the Nine 
Sermons, Thomas explains that he “exercised the privileges of an 
editor” in cutting out repetitions and expanding wherever necessary 
in order “fully to express the meaning of the preacher.” 2° So it is 
difficult to determine in these sermons how much is Ballou and how 
much is Thomas. 

Ballou preached at both the Lombard Street and the Callowhill 
Street Churches, but the most interesting sermon in the group is a 
lecture that he delivered before the newly formed Young Men’s 
Universalist Institute. Here he is seen in a more formal mood. The 
burden of the lecture is that one must have sufficient knowledge 
to combat the three antagonists of Universalism—the Calvinists; the 
advocates of Free Will, or Arminians; and the skeptics (those who 
have renounced Christianity and even question the existence of a 
“First Cause” ).21 

As the sixty-three-year-old preacher looked out on the young 
faces before him, his mind ran back over his many years of preach- 
ing the gospel of universal salvation. He could not but compare the 
past with the present: 


. My young friends, be not discouraged at the embarassments 
erhich ie around you. There are those who vindicate our doctrine, who 
have seen it in a very different state from what it is now. When your 
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humble servant commenced his career in life, he does not know that 
he could count ten individuals who had opened their lips on this con- 
_tinent, in advocating our doctrines; and there were not more than two or 
three regular societies formed, professing to believe as we do. What a 
change has he lived to see! I have been engaged in the conflict for 
more than forty years, and I now invite you to enter on the prosecution 
of the work before you. I have not met with any thing, in all the means 
which have been arrayed in opposition to our faith, nor in all the 
errors which have existed, both on the right hand and on the left, that 
has produced one moment’s discouragement in my mind. Perfect con- 
fidence in the truth of God, and in the fact that truth is great and will 
prevail, has inspired me with courage to go forward, and prosecute 
the Christian warfare.?? 

In a sense, the years 1832 and 1834 saw the completion of 
Ballou’s theological system. The latter part of 1832 saw the pub- 
lication of his “Works,” and in 1834 was published his detailed 
examination of the doctrine of future retribution. ‘The Works in- 
cluded two volumes of sermons—the Lecture Sermons of 1818- 
1819 and a collection of “fugitives” under the title Select Sermons 
—and revised editions of the Notes on the Parables of the New 
Testament and A Treatise on Atonement. 

The revised Notes of 1832 are, in some cases, quite different 
from the earlier editions in their interpretation of the parables. Bal- 
lou at times abandons the allegorical, cabalistical interpretation and 
follows a more natural approach. But the earlier view still mars 
much of the book, and Ballou himself admits in the preface that the 
revision is not as thorough as he had wished. He pleads lack of 
ability and lack of the good health and leisure necessary to accom- 
plish such a task. He is convinced, however, that those passages 
which are left untouched will not harm anyone, for they are still the 
result of honest conviction.?? 

In the case of the Treatise, his revisions were more thorough. 
From 1805, when it was first published, to the edition of 1832, the 
text was left untouched; but now he attempted to bring it up to date. 
He did not completely recast it, for he wanted to retain the language 
common people can understand.?4 Instead, he excised from the old 
text those elements of which he no longer approved and, in some 
cases, rewrote paragraphs from his new point of view. This naturally 
resulted in an unevenness of style; the reader moves from words 
written with Ballou’s 1805 vocabulary to those written in 1832.75 

A comparison of the editions of 1832 and 1805 reveals that a 
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constant liberalization had taken place in his thought over the years. 
This modification is seen at work in the preface of the edition of 
1828, in which he expresses doubt concerning some of the state- 
ments he was to change in the edition of 1832. 

Ballou had made a distinction between the creation of man in 
Christ and his later formation in the dust. He had attributed the 
cause of sin to the later, carnal part of man’s nature rebelling against 
the earlier, heavenly part. In 1832 he abandons this fanciful dual- 
conception of creation and formation, but he still attributes the 
cause of sin to the carnal in man. It is man’s desire that is re- 
sponsible for sin. 

Now want unsatisfied is an evil; and unsatisfied want is the first 
movement to action or volition. The motives which invite to action, 


owe their strength to the nature and strength of desire which want 
creates, and the moral character of the action depends on the character 


of the motive.27 


But he does not abandon man to materialism. Although man was 
not, after all, created in Christ before being formed in the dust, he 
still is basically of heavenly extraction. For man possesses a “law 
of moral, or spiritual life.” 78 

This alteration in Ballou’s thought was caused by a more basic 
change. He had come to the belief that Christ was not a pre-ex- 
istent being. He admits that there are passages of Scripture which 
seem to favor the idea of Christ’s pre-existence, but these do not 
appear strong enough to make such a belief irresistible. To hold 
such an opinion would be “mere speculation.” 7° 

To bring the body of the Treatise into conformity with this 
new belief, Ballou finds it necessary to delete passages which repre- 
sent Jesus as the eternal spirit of love, or logos, which was with God 
and was hidden “behind the letter of the law, and in the cabalistical 
allegories of the prophets, until it brake forth in the official charac- 
ter of Jesus.” 2° But despite this change of heart, Ballou does not 
revere Christ any less. He still believes that Christ was invested 
by God with majestic power, so that he was capable of performing 
the great task of atonement. 

This change in Ballou’s view of Christ’s pre-existence may have 
been due to the influence of the writings of Joseph Priestley. He 
had published Priestley’s treatise—A General View of the Argu- 
ments for the Unity of God. From Reason, from the Scriptures, and 
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from History—in several installments in The Universalist Magazine 
in 1819.31, He would probably not have devoted so much space to 
this material if he had not tended to accept Priestley’s arguments 
against the Arian view of Christ and against the idea of his pre- 
existence. 

In one other important area, the 1832 edition differs strikingly 
from the earlier editions. This is the doctrinal question of punish- 
ment for sin. Formerly he had explained that the coming of the 
Son of man with fire was a figurative way of saying that the chaff 
of man’s nature would be consumed by the fire, or love, of God. 
Now he interprets these passages as referring to the judgment which 
came on the generation of Jesus. Since Jesus said these things would 
happen in the lifetime of his disciples, he must have been referring 
to the destruction of Jerusalem in 70 A.D. 


The whole question of future punishment was the subject of 
a separate book which appeared two years later. In An Examination 
of the Doctrine of Future Retribution,®* Ballou set forth his views 
so that 


when the time shall come, as he believes it will, when people in 
general will number the tenet of future punishment among those cor- 
ruptions of Christianity, which will then be abandoned, it may be 
known that the writer disbelieved it in his day; and also that the argu- 
ments with which he opposed it may then be known. 


He knows that he will be accused of harassing the Restorationists 
by publishing such a book, but he feels that each man has the right 
to think his own thoughts and publish them to the world. He will 
not hold his brethren less warmly in his affections if they do not 
agree with his position.* It is a great virtue of the Universalist 
denomination that each member is free to think and speak for him- 
self.24 

Ballou argues his case against future punishment on the basis 
of morals, analogy and the Scriptures. The moral argument is di- 
rected against those who would promote morals by “depending on 
a belief in a future state of rewards and punishment”; it supports 
those who would promote morals by “teaching that all the reward 
we ought to expect, for a faithful discharge of our duty to God and 
our fellow-creatures, is found in the enjoyments which are neces- 
sarily connected with religion and duty” in the here and now.*® 
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Ballou effectively repeats an argument which he used in the 
Treatise to show that men are motivated to act by the hope of 
present happiness. The wicked person is such because he expects 
the reward of his actions here and now. The great bulk of sinners 
in this world have been taught to believe in the reality of future 
rewards and punishments, but the threat of future punishment has 
been no deterrent to sin: 


. . . [he expectation of enjoyment in the present state, has 
carried them on in the strong current of sin, which has broken down 
every barrier, and furnished conclusive proof that no motive is so sure 
of inducing to action, as the expectation of immediate happiness.?¢ 


The wicked person obviously does not have a true picture of religion 
and morality; he needs to be persuaded “that righteousness brings. 
an ample reward, in the present life.” 37 

Love for the good cannot be induced by fear. Man cannot be 
made to love even his Creator by the threat of punishment.?® The 
preaching of future rewards and punishments in order to persuade 
people to love God “is not only useless, but pernicious,’ for it im- 
plies that God and morality are inherently “unlovely, and unworthy 
of being loved.” °° 

It is the task of the divines to instill in man a fear of sin, but 
they have fallen into the error of believing “that the evil of sin is 
not in sin, but in a punishment” of a future state. If man realized 
that sin is inherently unpleasant, he would attempt to avoid sin. 
As it is, he is intent on avoiding not sin but punishment—both here 
and hereafter.*° 

As in the Treatise, Ballou contends here that a man’s idea of 
God affects his own character. The “human heart is capable of be- 
coming soft, or hard; kind, or unkind; merciful or unmerciful, by 
education and habit.” The orthodox picture of infernal torment has: 
so hardened the hearts of believers that they act toward their fellow 
mortals in the same wrathful manner that they expect of the heav- 
enly Father.*1 

Ballou next turns to the arguments of analogy used by the 
proponents of future punishment. He claims that he is hesitant to 
discuss this subject for fear of misrepresenting its proponents, since 
they have not as yet come forth with a systematic presentation of 
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their point of view. He feels it safe, however, to define the min- 
imum essential of their position thus: 


. . . In all respects . . . the future state . . . will be analogous 
to this mode of being. So that, reasoning from analogy, as moral agents 
sin, and thereby render themselves miserable in this world, the same 
moral agents may continue to do the same in the world to come. In 
connexion with this argument it is urged, that as it is evident to our 
senses that sin often escapes a just retribution in this world, it must be 
recompensed in another state, or divine justice must forever be de- 
prived of its claims.?? 


The divines who use this argument of analogy are basically in- 
consistent. They assert that, in this world, sin not only procures for 
“its agents the riches and honors” of life but also escapes detection 
and punishment. By analogy, the same conditions would persist in 
a future state, and the sinner would be as successful there as here. 
Furthermore, by analogy, if divine justice is never fully satisfied in 
this world, it would be no better served in the next! 48 


In this way we might proceed and make the future state precisely 
like the present; for we have no more authority for carrying sin and its 
miseries into a future world, than we have for carrying all other things 
into that state which we find in this.** 


Reason leads us to believe that sin is the result of temptation. 
If sin is to exist in a future world, then temptation must exist there 
also; for to argue that sin will exist there without temptation is alto- 
gether arbitrary—and contrary to analogy.4® But if temptation exists 
in the future world, the good and pious will be subject to a falling 
away from the good life there, as they are on earth. Then for whom 
is heaven secure? 

Furthermore, the righteous in the next world will suffer vicar- 
iously for the unrighteous, just as they do on earth:#¢ 


If the pious in this world are so distressed, as they profess to be, 
with the apprehensions which they entertain of the future sufferings 
of their wicked fellow-creatures, what must be their anguish hereafter, 
when they shall see, in awful reality, the sufferings which they now have 
only in prospect! 47 


Finally, according to the principle of analogy, if punishment 
for sin is relegated to a future life, virtue and vice must continue 
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from state to state endlessly in the future, with the evil person in 
each state being threatened with punishment in the next.*® 

As might be expected, Ballou devotes the greater part of the 
Examination to arguments from the Scriptures; he raises the cogent 
question: why, if the doctrine of future punishment is true and 
necessary to piety, was the information not given to Adam? He 
cites Genesis 2: 16-17: 


And the Lord God commanded the man, saying, of every tree 
ot the garden thou mayest freely eat: but of the tree of the knowledge 
of good and evil, thou shalt not eat of it; for in the day that thou 
eatest thereof, thou shalt surely die. 


There is no indication that Adam was threatened with the “intoler- 
able pains of hell in an eternal state, about which there is so much 
preached in our times.” He was warned only about punishment in 
this world: “In the day thou eatest thereof, thou shalt surely die.” 4° 
And the progeny of Adam were at no time warned of a future 
retribution.®°° 

When they sinned, Adam and Eve were not simply docketed 
for a trial in eternity in which they would be judged for their earthly 
transgressions. The Lord God took action immediately. The tempter 
he condemned to a life of degradation as the lowest of beasts and 
the enemy of mankind. The woman he sentenced to a life of multi- 
plied sorrow, pain in childbirth and subjection to man. Adam he 
sentenced to a life of hard labor on a land made difficult on his 
account.*} 

Ballou then rehearses the long catalogue of the sins recorded in 
the Old Testament—sins which grew worse as time passed. No- 
where does he find a future retribution threatened; rather, punish- 
ment is imposed in this world.®? He takes his readers to Mount 
Sinai with Moses and his Israelites. 


We shall now learn, no doubt, the mind of God respecting the 
demerit of sin and the severity of its just punishment. We can hardly 
expect to go from this mountain ignorant of those divine sanctions 
which will best serve the cause of piety, religion, and moral virtue. 
The lightnings have flashed! the thunders have rolled! God has spoken! 
the verdict of heaven is registered! Come, ye doctors, who insist that 
neither judgment nor punishment is in this world—and who, without 
hesitation, doom your fellow-sinners to endless wo [sic],—come and 
read the following verdict: “Life for life, eye for eye, tooth for tooth, 
hand for hand, foot for foot, burning for burning, wound for wound, 


DEATH AND GLORY 139 


stripe for stripe.’—(CExodus xxi. 23-25.) All this is evidently in this 
world, where life can be taken, where eyes can be destroyed, where 
teeth can be extracted, where hands and feet can be amputated, where 
burnings, wounds, and stripes can be inflicted.58 


Jesus himself followed the prophets in expecting retribution in his 
own time, not in a future state.>* He said that his disciples would 
not die before the Son of man came on the clouds of heaven.®> And 
there is no basis for believing that his references to “hell fire” Clit- 
erally, a “Gehenna of fire”) should be taken to mean a future state. 
Rather, Jesus used this allusion to Gehenna, the town dump in the 
valley of Hinnom, “symbolically” to indicate “spiritual punishment 
in this world.” (This interpretation, Ballou points out, is supported 
by the testimony of the respected scholars Dr. Adam Clarke and 
John Parkhurst, who were themselves believers in future punish- 
ment.5®) In speaking of the “damnation of Gehenna,” Jesus was 
clearly referring to the coming destruction of Jerusalem, an earthly 
event>! 

Ballou then incorrectly interprets the many references to the 
Second Coming in the New Testament Cin the letters of Paul and 
“Peter,” and in the Revelation) as predictions of the destruction of 
Jerusalem in 70 a.p. He interprets these in the light of the various 
apocalyptic sayings of Jesus in the gospels.°* Mistaken though he 
may have been in this detail, he at least recognized that these pas- 
sages refer not to a judgment in an afterlife but to an earthly event. 

Having considered the doctrine of future retribution from the 
points of view of morals, analogy and the Scriptures, Ballou con- 
cludes his work by reprinting several of his letters and articles on 
the subject which had appeared in periodicals. The most interest- 
ing of these is a letter “To a Friend Who Had Written Him on 
the Subject of ‘Death and Glory.” Ballou here accepts the im- 
plications of a term which was to become one of disrepute in Uni- 
versalist circles. He does not know whether there is a period of 
unconsciousness between death and the “resurrection state,” as 
Priestley contended; but he does know that there is no scriptural 
basis for belief in a transitional “moral state.” It is therefore 


immaterial whether we enter, immediately, after the dissolution of 

body, on the resurrection state, or sleep in unconscious quietude any 
given time before that glorious event shall take place. In either case, it 
is what you call “death and glory;” for it makes no difference as to the 
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length of time during an unconscious state. In such a state there can 
be effected no moral preparations.®® 


It was possible for Ballou to accept the idea of “death and 
glory” because of his very exalted view of man. Man is the off- 
spring of the heavenly Father, and once rid of carnal desire—at the 
dissolution of the body—he would return to that heavenly state 
from which he came. But, as has been wisely pointed out, Ballou’s 
“main contention was not the one which linked death and glory, but 
one which bound together life and judgment.” °° 


CHAPTER XVII 


“SALVATION IRRESPECTIVE 
OF CHARACTER” 


Ballou’s Second Universalist Society in Boston now meets with 
the Unitarian Arlington Street Church, which in Ballou’s day 
stood on Federal Street and was led by the distinguished liberal 
minister William Ellery Channing. The two parent denominations 
of these churches have consolidated to become the Unitarian Uni- 
versalist Association. Similarities of belief have created a continuing 
rapprochement and fellowship which has culminated in an organiza- 
tional merger. But it was not always so. . . 


The seeds of antitrinitarian liberalism had been sprouting in 
America from late Colonial days, but not until 1805 can Uni- 
tarianism be said to have been clearly defined. In that year, the 
election of a liberal to the Hollis Professorship of Divinity at 
Harvard College precipitated in the Congregational churches the 
first skirmish of what came to be known as the Unitarian Con- 
troversy. Ten years later, most liberals were at last ready to accept 
the name Unitarian. In 1815 a pamphlet on American Unitarianism 
was published and: was reviewed in a biting article in Jedidiah 
Morse’s reactionary magazine, The Panoplist. ‘The storm which blew 
up over this review included the exchange of several “letters” be- 
tween Channing and Samuel Worcester of Salem. In 1819, Chan- 
ning delivered his definitive statement of Unitarian Christianity in a 
sermon in Baltimore. By then, the Unitarians can be said to have 
become a distinctive group, although the American Unitarian As- 
sociation was not actually chartered until 1825. 

Ballou had been unitarian in belief a decade before the Uni- 
tarian movement began to take formal shape. He delivered his first 
unitarian sermon as early as 1795; by 1805 he had converted the 
Universalists as a whole to the new position. A Treatise on Atone- 
ment, published in that year, contained a forthright, hard-hitting 
attack on the doctrine of the trinity and advocated a unitarian 
doctrine of God. 


141 


142 HOSEA BALLOU 


It would be logical to assume that, when Ballou came to the 
School Street Church in 1817, he would have been welcomed by 
the Unitarians as an ally. In fact, he and his denomination were 
snubbed. The Unitarians did not wish to be classed as Universalists 
by their orthodox brethren. They were anxious to conciliate, when- 
ever possible, the conservative wing of Congregationalism. Their 
heresy regarding the nature of Christ was radical enough; to em- 
brace universal salvation was unthinkable. When a New York 
preacher charged them with holding universalist beliefs, Henry 
Ware, Junior, called it an “unfounded” and “cruel accusation.” 4 
Very few would take the position of James Walker, later president of 
Harvard, but in 1823 minister of the Unitarian church in Charles- 
town: 


If by “everlasting punishment” is meant “the proper eternity of hell- 
torments,” it is a doctrine which most Unitarians of the present day 
concur in rejecting; some understanding, by that “everlasting destruction” 
to which the wicked are to be consigned, an absolute annihilation; 
others conceiving of their sufferings as consequential, and indefinite 
as to their duration; and others, that all punishment will be remedial, 
and will end at last in a universal restoration to goodness and happiness.” 


(Some of the Unitarians were obviously tending toward restoration- 
ism. Indeed, the Restorationist secessionists from the Universalist 
denomination were eventually welcomed into the Unitarian fold.*) 

A second reason that the Unitarians avoided association with 
Universalists was social. The Unitarians generally were of the 
higher social class in New England; their ministers were Harvard 
literati, who were contemptuous of the unlearned Universalist 
clergy. While the Unitarians as a whole were a homogeneous 
group in the established church, the Universalists were “come- 
outers” from all denominations—‘“a motley group.” > The crudeness, 
even vulgarity, of some of the Universalist preachers “excited dis- 
gust, and assisted in nullifying their influence.” ® 

This social cleavage, while not mentioned openly at the time, 
may explain the refusal of the Unitarian ministers to exchange pul- 
pits with the Universalists. Ballou favored pulpit exchanges among 
men of all shades of opinion represented in Boston at the time— 
Calvinist, Arminian and Universalist. He believed this was a way 
of promoting truth and eliminating error. The Unitarians, however, 
exchanged pulpits with Congregationalists, Baptists and other ortho- 
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dox sects, but very seldom with Universalists. Ballou suggested that 
the Unitarian clergy were not afraid of orthodoxy in their pulpits, 
for they knew their people rejected it, but that they would not allow 
Universalism for fear their people might accept it.’ 

In Ballou’s “Dialogue between a Universalist and a Limi- 
tarian,” ® which appeared in 1819, those who profess “liberal senti- 
ments’—that is, the Unitarians—are said to be Universalists in 
disguise. That they were not willing to drop this disguise must have 
pained Ballou deeply. But he never castigated them; he seems to 
have had a love for them similar to that of a father for an erring 
child. He praised the Unitarians for the great advance they had 
made in theology—their recovery of the great biblical teaching of 
the unity of God.® Moreover, because they recognized the fatherly 
love of God for His children, they rejected such partial doctrines as 
those of election and reprobation.t° And they believed that the 
doctrines of total depravity and regeneration are untrue,!! that man 
is capable of moral improvement in this life and does not need the 
power of irresistible grace to pull him upward. 

Ballou commended them for these beliefs, as well as for their 
insistence on the right of the individual conscience to interpret the 
Scriptures by the light of reason. He was troubled only by their 
inconsistency. Why, in view of their other liberal beliefs, did they 
not advocate belief in universal salvation? 

To avoid the charge of being universalists, Unitarian preachers 
would frequently quote the scriptural passages which were mis- 
takenly interpreted by their congregations as referring to everlasting 
misery in the future life. They themselves, Ballou was sure, knew 
that these passages were not opposed to universalism, but they 
did not explain this to their hearers. Many a time he heard with 
excitement an uplifting sermon by a Unitarian minister. The 
preacher would paint vividly the picture of an infinitely benevolent 
Father, Who loves all His children and Whose purpose in creation 
is to make them happy. And then, “when the cheering light of 
this blessed doctrine shone about us, and in us, to such a degree 
as to lead us to think the preacher was about to remove the veil 
from his congregation at once, all of a sudden a deep wound was 
inflicted by the artful preacher” as he would quote one of the usual 
passages erroneously taken to signify endless punishment.” 
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This problem of the inconsistency of the Unitarians faced 
Ballou shortly after he arrived in Boston. In the third and fourth 
issues of The Universalist Magazine in 1819, he printed long ex- 
cerpts from Channing’s Baltimore Sermon. Commenting on it, he 
observes that there is no doubt that Channing means to state a 
universalist position.‘ He cites passages which illustrate Channing’s 
position, such as: 


We believe that God is infinitely good, kind, benevolent, in the 
proper sense of these words; good in disposition, as well as in act; good, 
not to a few, but to all; good to every individual, as well as the general 
system.15 


Ballou points out that, since it is “impossible for God to be more 
than infinitely good to any, he must mean, that God is as good to 
every individual as he is to any.” He also calls attention to passages 
in which Channing rejects “the false and dishonourable views of 
God” conceived by the orthodox.1¢ 

But then Ballou has the painful task of exposing serious in- 
consistencies in Channing’s statements concerning God. How can 
his faith in the God of love—Who is, Channing says, “originally, 
essentially, and eternally placable, and disposed to forgive,” a God 
who punishes only to correct—be reconciled with his belief that 
Jesus uses, among other means, “threatenings against incorrigible 
guilt”? Does Channing mean what he says? “Incorrigible means bad 
beyond amendment; and to talk of benevolently punishing the in- 
dividuals who cannot be reclaimed really appears absurd.” Such 
serious inconsistencies expose Channing to the criticism of the 
orthodox, and Ballou hopes that Channing will present a clarification 
of “these mysterious statements.” 17 So far as is known, Channing 
never did. 

On two occasions, Ballou took it upon himself publicly to re- 
prove Channing. The first of these was in December 1820, when 
he opposed Channing on the question of continuing the establish- 
ment of the Congregational Church in Massachusetts. The ques- 
tion had come before the Constitutional Convention, which met 
during late 1820 and early 1821.18 At this period, Channing’s 
Federal Street Church was still Congregational in name and stood to 
benefit by the religious tax. The dissenting churches did not; and 
while the dissenter could divert his own share to the church of his 
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choice, the taxes of the large numbers of non-church members went 
to support the established church. 

In December 1820, Channing preached in favor of establish- 
ment,?® giving a glowing description of the importance of religion 
to society. Religion is a social principle, not just a personal matter 
between man and his God.?° The individual gains his religion in 
society; he does not bring it into the world with him.”! “. . . There- 
fore Society ought, through its great organ and representative, which 
is government, as well as by other methods, to pay homage to God, 
and express its obligation.” 22 Elected officials should have the 
“power of providing religious instruction” in order to safeguard 
public morals.?* Since religion is essential to society, it is entitled 
to “any grateful offering from the state which it upholds.” 24 

Within ten days,?> Ballou had rushed into print a pamphlet of 
“strictures” on Channing’s sermon.” His reply is quite restrained. 
He praises Channing’s exalted sentiments regarding “the founda- 
tion of pure and undefiled religion” 2“ and commends his ideas on 
the social nature of religion.2® But then, in his usual thorough 
manner, he examines Channing’s views in favor of establishment.?® 
He points out cogently that a glance at history will prove that 
legislation on religious matters has always corrupted Christianity.®° 
And Channing’s own logic invites religious oppression: 


If one set of religious sentiments ought to be supported by law, 
because they are of a social and salutary nature in society, there surely 
is the same reason for preventing by law the propagation of principles 
which are subversive of them.?1 


Furthermore, Channing should know that it is impossible to make 
men religious by law.32 “. . . The internal principles of religion 
cannot be controled [sic] by legislation, and therefore stand in no 
need of its aid.” 38 

There is no way of knowing whether Ballou’s comments had 
any effect on Channing’s mind. That he thought better of his stand 
on established religion is sure. When Religion a Social Principle 
appeared in his Works in 1841, all mention of state support of 
religion was excluded. He retained only the section on the “Im- 
portance of Religion to Society.” #4 But Ballou’s strictures clearly 
had no great impact on the Constitutional Convention. This body 
kept the religious provision, which was not repealed until 1833. 
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A much more serious difference between Ballou and Channing 
arose over the question of ultra-universalism, the no-future-punish- 
ment school. In 1832, Channing delivered a discourse on The Evil 
of Sin Sin, he maintains, sometimes prospers in this world; it is 
not always punished here. It is obvious, therefore, that retribution 
must be made in the future life, and the idea of retribution “finds 
a response now in every mind not perverted by sophistry.” 34 
Channing was much too polite to name names, but there is no 
doubt that he was alluding to Ballou when he criticized “some among 
us” who maintain “that punishment is confined to the present 
state’ and claim that “in changing worlds we shall change our 
characters; that moral evil is to be buried with the body in the 
grave.” The Doctor notices this particular opinion because it “spreads 
industriously” and “tends to diminish the dread of sin.” 37 So Ballou 
found himself attacked even by the great Doctor Channing! 

A “more irrational doctrine’ than ultra-universalism, says 
Channing, he has never seen. It is plain from analogy (an argument 
which Ballou later laughed to scorn) that such a “sudden revolution” 
as the death-and-glory doctrine proposes would destroy a man’s 
identity. There could be no on-goingness of man’s mind from this 
state to the next if such a system were true.*® Channing does not 
see how the dissolution of the body can purify the mind. “Why 
should the last grow pure from the dissolution of the first?” 3° 

Regarding the future state, Channing is noncommittal. 
Whether the evil soul will suffer complete extinction or will be 
reformed and made happy, he is not sure. On this question the 
Bible “throws no clear light.” But the sacred writings do impress 
upon the mind the terrible suffering that awaits the wicked soul.*° 

Ballou subjected this sermon to a “candid examination.” *4 
In his reply, he admits that he was shocked at this sermon by 
Channing, whose talents and labors he has always esteemed so 
highly. As he became aware that Channing was attacking himself 
and the doctrine “which is now so rapidly prevailing,” he “felt a 
sinking, a momentary enervation of mind, and a morbid gloom 
seemed to obscure mental vision.” 42 But he soon recovered and 
decided to defend the goodness of God by pointing out Channing’s 
contradictions.** 

The doctor does not present one jot or tittle from the Scriptures 
to prove his assertions that there is to be a greater misery after this 
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life.44 And Ballou regrets that Channing has not taken the op- 
portunity to understand the doctrine he is seeking to disprove. 
Channing had summarized the views of “some of us” very in- 
accurately. 


. . . If he had been rightly informed, he would have said, It is 
maintained by some among us that as neither scripture nor reason show 
to us that sin will continue beyond this state of flesh and blood, so 
neither do they prove that punishment for sin will so continue; that 
when we exchange worlds, and this corruptible puts on incorruption, 
our constitutions will be essentially changed, as is particularly described 
by St. Paul in his first Epistle to the Corinthians; and that we shall be 
equal unto the angels, and shall die no more, as Jesus testified to the 
Sadducees.*5 


Channing had implied that, according to the Ultra-Universalists, 
moral evil resides in the body rather than in the soul. With the 
dissolution of the body, the evil would inevitably vanish, leaving the 
soul pure and free—with no need for a special divine act of grace. 
But this implication, says Ballou, is a misrepresentation. Channing 
“has no reason to believe this, and . . . it has too much the ap- 
pearance of a canting throw at what he was not disposed to treat 
with his usual candor.” 4* Channing certainly has never read him 
to the effect that the death of the body has power to change the 
mind. This power is God’s. “We never ascribed the power to change 
us from this state to another, to anything but God who raised our 
Lord Jesus Christ from the dead.” 47 

Ballou exposes at length every inconsistency in Channing's 
sermon. He would like the doctor to explain some of his statements 
but does not expect him to “condescend” to do so.48 

There is no evidence that Channing was personally acquainted 
with Ballou. He held himself aristocratically aloof from such a 
common person. One of the doctor’s better biographers has acknowI- 
edged that this “aloofness cost him a good deal”: he “had not that 
personal knowledge . . . that could qualify him for a just under- 
standing” of Ballou.4® Ballou, in turn, may have resented this lack 
of personal relationship, and he certainly found Channing very in- 
consistent in his religious thinking. Yet he always respected Chan- 
ning and spoke highly—at times reverently—of the “impassioned 
little saint.”°° 
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The basic difference between Ballou and the Unitarians such 
as Channing was on the question of salvation. Arminian from the 
beginning, Unitarian thought always presupposed that man is free 
to accept or reject God’s proferred grace. As it developed, it 
placed greater and greater responsibility on man. Its rallying cry 
became “salvation by character”; its credo, that man comes closer to 
the possibility of salvation as he develops his character. Nothing 
could have been further from the thought of Ballou, who considered 
a rigid determinism not only logical but necessary to insure the 
salvation of every individual. 

This basic difference in attitude is vividly illustrated by an un- 
dated anecdote about Ballou. He had gone to an inland town on a 
preaching engagement and had made arrangements to stay with a 
lady who, as it turned out, believed that men are to be saved only 
if they are good. Arriving at the house on Saturday afternoon, 
Ballou found her in the kitchen, mop in hand. Looking up, the 
woman said: 

“This is Mr. Ballou, I suppose?” 

“Yes, madam, my name is Ballou.” 

“Well, Mr. Ballou, they say you hold that all men will be 
saved. Do you really believe that doctrine?” 

“Yes, madam, I really believe it.” 

“Why, sir! Do you really believe that all men are going to be 
saved just such creatures as they are?” 

Seeing that she did not understand the nature of salvation, 
Ballou asked: 

“What is that you have in your hand, dear woman?” 

“Why,” she replied, laughing, “it is my mop.” 

“Your mop? Well, what are you going to do with it?” 

“I am going to mop up my floor. I always do it on Saturday 
afternoon.” 

“Well, sister, I understand you. Are you going to mop it up 
just as it is?” 

“Mop it up just as it is?” 

“Yes; you wished to know if I hold that all men will be saved 
just as they are. Do you intend to mop up the floor just as it is?” 

“Why,” she replied, “I mop it up to clean it.” 

“True,” said Ballou. “You do not require it to be made clean 
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before you will consent to mop it up. God saves men to purify 
them; that’s what salvation is designed for. God does not require 
-men to be pure in order that he may save them.” 51 

As if to accent this difference between himself and the Uni- 
tarians, Ballou published in the Trumpet in 1849 an article titled 


“Salvation Irrespective of Character.” 52 He announces: 
Pp 


There is, at this time, no objection to the doctrine of Universal 
Salvation more pertinaciously insisted on by its opposers, than that the 
doctrine teaches that all men are to be saved irrespective of moral 
character, and in violation of the freedom of man’s will. The objection 
supposes that Universalists believe and teach, that God has decreed 
the happiness of all men, and that he will make them thus happy and 
forever blessed, be their moral characters what they may; holy or unholy; 
clean or unclean; righteous or wicked. The amount of the objection is, 
that the doctrine contends that as God will have all men to be saved, 
he will save them whether they will or not; whether they repent of 
their sins or not;—whether they reform or remain sinful. 


Such an objection comes from those who are ignorant not only 
of Universalist doctrine but also of the nature of salvation. Salva- 
tion is not salvation from hell, or from the wrath of God, or from 
punishment. Salvation, as seen in the Bible, is salvation from sin. 
Jesus said, “I came not to call the righteous, but sinners to 
repentance” (Luke 5:32). Did anyone ask whether he would “call 
sinners to repentance irrespective of moral character’? Jesus told 
men that he was—and Ballou paraphrases John 6:33—“the bread of 
God which came down from heaven to give life to the world.” 
Imagine his reaction if someone had asked whether he would “give 
life to the world irrespective of moral character”! And does Jesus 
the shepherd save the lost sheep irrespective of moral character? 
“, . . [he question proves either the ignorance or insincerity of him 
who asks it.” 

As was his custom, Ballou cites many scriptural passages to drive 
home his point—that Christ will lead all men to salvation and that 
it is ridiculous to raise the questions of moral character and free- 
dom of the will. 


The whole subject is seen in this simple question: Was Saul fit 
to become a Christian? Is a sinner fit to be saved from sin? Is a sick 
person fit to be cured? Is a blind man fit to have his eyes opened? 
Are such as are dead in sin fit to be quickened into a life of holiness? 58 
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If the opponent of universalism would face these questions candidly, 
less would be heard regarding the licentiousness of the doctrine of 
the salvation of sinners. 


Many of our Unitarian brethren have lately manifested a disposi- 
tion to show some favor to Universalism, if it be so modified as to 
teach the certainty of a future state of rewards and punishments. This 
they contend is indispensable; and that it is licentious not to believe it.54 


Unitarians should see that an intricate question is involved: if man 
is to be recompensed in a future state for his actions in this life, 
where will he be recompensed for his actions in the afterlife? 
“According to such a theory, recompense will forever be one state 
of existence in arrear.” 

Opposed to the Unitarian position is divine truth: “Behold, 
the righteous shall be recompensed in the earth: much more the 
wicked and the sinner” (Proverbs 11:31). To say that sin is not 
fully punished in this state of existence is “the most licentious 
doctrine ever invented; and is, in the very nature of things, the 
only deception which leads into sin.” 5° 

To the end of his life, Ballou stressed this difference between 
himself and the Unitarians—or, as he might have put it, between the 
true and false understanding of salvation. At the General Con- 
vention held in Boston in September 1851, he explained the dif- 
ference in that homely language in which he expressed himself best: 


Your child has fallen into the mire, and its body and its garments 
are defiled. You cleanse it, and array it in clean robes. The query is, 
Do you love your child because you have washed it? or, Did you wash 
it because you loved it? 5® 


How much more, the Father in heaven! 


CHAPTER XVIII 


tht FA eRe MNS RAE 


In his old age, Ballou was like a father to the Universalist 
denomination. He was universally respected and loved by his 
brethren as the patriarch of the movement; indeed, they found it 
natural to call him “Father” Ballou. Outside of the movement, 
he was known by a somewhat less respectful title. As he walked 
the streets of Boston rapt in thought, he was pointed out—by 
those who knew him only by sight—as “Old Ballou.” 4 

Some humorous stories are told of strangers who took it upon 
themselves to question his religion in public. One day he boarded an 
omnibus to travel from one end of town to the other. As he sat 
down, an elderly woman addressed him from the next seat: 

“Mr. Ballou, do you not constantly preach to your congregation, 
‘O ye generation of vipers! how can ye escape the damnation of 
hell?’ ” 

The old woman was obviously picking a quarrel, but Ballou 
replied in his most polite manner: 

“No, madam; that class do not attend my church!” ? 

But, on the whole, there was less opposition to Universalism 
when Ballou was in his seventies than when he was a young man 
just beginning to preach. Numbers often bring respectability, and 
the Universalists were now numerous. In Boston alone, there were 
four societies; and in August 1838 a cornerstone-laying ceremony 
was held for the meetinghouse of the Fifth Universalist Society, 
which since January 1836 had been gathering at Boylston Hall. 
Nor was the denomination localized in New England. By 1840 
the faith was prospering in all the states and territories of the young 
nation. There were almost seven hundred societies, with 311 
preachers—and these figures were almost to double in the remain- 
ing dozen years of Ballou’s life. At his death there would be more 
than 800,000 adherents to the faith. How things had changed since 
his young manhood, when a handful of preachers served the few 
faithful! 


His home, on Myrtle Street in the west end of town, was a 
I51 
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happy one.® All of the children had married by 1839, and there 
were many grandchildren to brighten his last years. Two of his 
sons were preaching the gospel of universal salvation—Hosea Faxon 
in Vermont and Massena in not-very distant Stoughton—while the 
youngest, Maturin, was beginning a distinguished career as a 
journalist.6 All six girls had married capable young men, two of 
them preachers. Only one cloud darkened the family sky: poor 
Mandana was going through many trials with the early death of 
several of her children.? 

Cassandana and her husband, Joseph Wing, and their children 
had come to live with Hosea and Ruth. Cassandana took on the 
responsibility of managing the household, thus fulfilling Ballou’s 
desire to free his wife of care in their old age. It was a large and 
happy household which, with bowed heads, heard the old patriarch 
in “a most impressive manner” ask the blessing of the throne of 
grace before the Sunday meal.® 

Ballou had financial security throughout his years in Boston. 
Gone were the days of relentless struggle. The salary paid by his 
church was adequate, and his sermons and other publications sold 
so well that a profit accrued to both him and his publisher. ‘These 
earnings, plus wise investment, provided a comfortable existence.!° 
But he had not lost his early habit of frugality. He lived a simple 
life, believing that extravagance was contrary to the preaching of 
the gospel. 


It always appeared to me inconsistent, with the profession of a 
minister of the gospel, to live expensively; that is, far beyond what is 
required for the necessities and comforts of life. As the minister is 
supported by the people of his charge, the propriety of his living beyond 
the income of his parishioners in general, seems questionable. Moreover, 
it has best suited my natural taste to avoid extravagances and super 
fluities.11 


He was as meticulous in these matters as he was in his thinking. 
He would not be underpaid, nor—as his contemporaries testified— 
would he accept more than was due him. This exactness, said his 
son Maturin, gave some the impression that he was tight-fisted, but 
he was generous where it counted.!? In several instances he sent 
money to help churches in financial need; in at least one such case, 
the pastor was far from friendly to Ballou.4? But he always insisted 
on knowing that his gifts to various causes would be spent wisely. 
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Ballou saw the erratic career of his old friend Abner Kneeland 
come to an end in 1838. Although Kneeland had supposedly been 
~convinced of the authenticity of divine revelation after his cor 
respondence with Ballout® in 1814, his conviction was built on a 
foundation of sand. Because of newly risen doubts on the subject of 
Christianity, he had asked to be suspended from membership in 
the Southern Association in 1829, possibly on Ballou’s advice." 
In September of that year, the long struggle with his soul was re- 
solved; and he announced to the world, via the press, that he had 
embraced atheism.!7 In a caustic letter to Thomas Whittemore, 
Ballou called attention to Kneeland’s announcement: 


. . He informs the public that he does not believe in the 
existence of God, nor in man’s conscious existence in a future state. 
After having stated his unbelief in these two propositions, he has thought 
it necessary to inform the public that he does not believe in the crucifix- 
ion and resurrection of Jesus.1§ 


Kneeland gathered a congregation of freethinkers at the Federal 
Street Theatre and, at the same time, started a paper, the Investiga- 
tor.1® His performances at the theatre must have been something to’ 
behold. An eyewitness has left this brief account: 


Mr. Kneeland would read portions of the Old Testament, not de- 
signed for public reading in a non-Jewish assembly; he would dramati- 
cally cast the Bible across the hall as a book not fit to be kept in decent: 
company.?? 

Kneeland’s writings in the Investigator soon got him into’ 
trouble with the authorities. Early in 1834 he was indicted by the 
grand jury of Suffolk County on charges of blasphemy and ob- 
scenity.21 In June 1838, after prolonged legal action, he was finally 
convicted of blasphemy and was sentenced to sixty days’ imprison- 
ment.” 

Ballou pitied his old friend but had little sympathy for his 
infidelity. Others raised a cry that Kneeland was being persecuted, 
but Ballou disagreed: 


. Whoever will read with candor the arguments in the case 
in behalf of the government will come to the conclusion that the learned 
attorney, so far from manifesting the spirit of persecution for honest 
sentiments, has ably vindicated the rights of conscience, the rational 
liberty of the press, and has in no instance overleaped the bounds of his 


duty.?8 


154 HOSEA BALLOU 


He would not champion Kneeland’s right to “blasphemy” (though 
Universalism itself had once been so named by its enemies), but he 
often walked to the jail to visit Kneeland, counsel him and attempt 
to comfort him in his misfortune.?4 

After his release from jail, Kneeland stayed in Boston for a 
while. He still preached to his congregation of freethinkers—but 
now in smaller quarters, for his misfortune had diminished their 
numbers. Soon he decided to give up the struggle and move to 
Iowa to start his life anew. His parting advice to his congregation 
was to stay together as long as possible and then to join the 
Unitarians! 


The Unitarians are nothing more than a fashionable kind of 
deists, believing, perhaps, more in “the God of the statute,” than in any 
other God distinct from nature; but they have little to say in their preach- 
ing about heaven or hell, God or devil, in a way by which anybody 
can tell what they mean, while, as I am told, they deliver many good 
moral lectures.?5 


No matter how popular and vigorous a preacher Ballou had 
been and still was, no matter how he was honored and revered, 
the time came when a group of his parishioners began to wish for 
an associate pastor who would appeal to the younger generation. 
Agitation for this change began in 1841—Ballou was then seventy— 
and continued for about four years.2* But no agreement could be 
reached on a man to succeed “Father” Ballou in the pulpit. From 
May 1842 to the following January, T. C. Adam candidated,?* 
but he was obviously not capable of replacing the old lion. The so- 
ciety next tried the young, sensitive H. B. Soule, who candidated for 
a full year beginning in May 1844.28 His letters of this period sug- 
gest that he had not acquired full self-confidence, and he was sur- 
prised when he was first asked to be “a sort of colleague” with 
Ballou.2® He was genuinely impressed with his senior, as is clear 
from this letter written in 1844: 


You will want to hear a word of our Father in Israel. He continues 
in good health for a man seventy-three years old; he preaches yet as 
strong as most men at forty. Nothing but death will ever bring rest to 
his labors: —most men at his age would sit down, and in dreamy idleness 
or mere social converse, wait their call. Not so with him—his God-given 
mission will not be finished till his lips are sealed forever,—he will 
preach as long as he can stand.?° 


“A FATHER IN ISRAEL” 155 


But Soule proved incapable of filling the patriarch’s shoes. 

In the fall of 1845, the agitation came to a head. A few gentle- 
men who owned a substantial number of pews called on the 
proprietors to sell the meetinghouse and dissolve the society. Some 
other members claimed that their primary motivation was the 
monetary profit they expected from such a transaction. After an 
acrimonious debate, the proposal was rejected by a vote of two to 
one, with an impressive one hundred votes cast.34 

The difficulties over calling an associate finally resulted in a 
schism in the church. A group of dissatisfied members withdrew, 
took their children out of the Sunday school and began holding 
services on Chardon Street.3* This incident was probably re- 
sponsible for Ballou’s next—and generous—action. Knowing that 
the church could not afford to pay his salary and still call a top- 
notch preacher, he offered to give up all financial compensation and 
retain only the title of senior pastor. On September 28, 1845,°% 
the society voted to accept his offer and extended a call to the rising 
star among the younger generation of Universalist preachers, Edwin 
H. Chapin of the Charlestown church.*4 His salary was set at 
$2,000.3° Ballou preached the sermon at Chapin’s installation service 
on January 28, 1846.%6 

The conservative School Street Church, used to sermons on 
theological subjects, was not prepared for the sermonizing of a 
“new-born reformer.” Chapin pounded home the evils of slavery, 
intemperance and .war.3* And he preached a different brand of 
Universalism: he was outspoken in his disagreement with Ballou’s 
position on future punishment.?® Nor was he a Bible preacher.*® 
He was one of the younger generation that Ballou, in these years, 
constantly criticized for straying from the Bible and preaching ser- 
mons of nondoctrinal subjects. 

It is much to Ballou’s credit that he remained fond of the 
young man, though Chapin’s preaching was now overshadowing his 
own great accomplishments and their ideas were at odds on many 
points. On just one subject was he was willing to criticize the 
meteoric young pulpiteer—the subject of money. The frugal 
“Father” Ballou was shocked at Chapin’s extravagance, and he was 
frank in saying so.*° 

It was the problem of money which finally caused Chapin to 
resign from the School Street Church in February 1848.41 As a 
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result of his extravagance, he had piled up a sizable number of 
debts. ‘The Fourth Universalist Society in New York City managed 
to attract Chapin to their pulpit by offering a higher salary and 
agreeing “to assume certain debts which he had incurred with 
characteristic prodigal generosity and openhandedness.” #2 In their 
letter to Chapin, the committee of the New York church offered 
him $3,000 a year—$1,ooo more than his salary at School Street. 
They also mentioned “a small amount of ready money” ($1,100) 
that he might have need of if he were to decide to move, and 
pointed out that he could have this money as soon as he made his 
‘decision.*8 

Chapin was succeeded by the young pastor of the church at 
Lowell, Alonzo Ames Miner, who assumed his new duties on May 
1, 1848.44 He was installed at the end of May, with both Ballou 
and Chapin taking part in the service.*® ‘This young man was more 
‘to Ballou’s liking: he was an “exact logician” and _ thoroughly 
versed in the Scriptures.4® But he also had a touch of the reformer 
in him. He accepted the call to School Street only after it was 
fully understood that he would champion the cause of temperance 
in rum-making Boston.** 

Ballou and Miner had a father-son type of relationship. When 
Ballou was not off preaching on the Sabbath, he would sit in the 
pulpit with the young man. He often encouraged him with such 
‘comments as “Brother Miner, the devil will never thank you for 
that sermon.” 48 Miner, like Chapin, hammered away at the evil 
‘of slavery; and despite the difference of approach, Ballou approved 
his efforts, often vocally. As Miner pursued the antislavery cause 
‘more and more sharply, Ballou remarked, “You know, Brother 
Miner, that Demosthenes kept up warning the Athenians to beware 
‘of Philip, and when asked why he did so since the Athenians con- 
tinued listless, said: ‘I mean that Athenian ears shall get familiar 
with warnings against Philip.’ 4° 

Chapin’s great pulpit oratory had brought some of the dissenters 
back to the School Street Church, but it was the capable Miner who 
accomplished the delicate task of healing the wounds.*° 


It is to be expected that an old man will cling to the past and 
the old ways of doing things. During the last dozen years or so of 
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Ballou’s life, he often objected to what he considered bad trends 
iin his beloved denomination. He had finally yielded on the subject 
of Sunday schools, after having opposed them for years on the 
ground that young minds are warped by the teaching given in such 
institutions. The School Street Church started its Sunday school 
in 1835,° and occasionally the venerable pastor himself was “present 
and addressed the School.” ®2 To further “right views of Chris- 
tianity,” 3 he wrote a new catechism, designed especially for use in 
Sunday schools, which was published in 1841. 

To the new trend in Universalist preaching he was never 
reconciled. He had the good sense to realize that his complaints 
might be those of a man grown old, but he still did not approve. 
The younger men were replacing sermons on straight biblical truth 
with eloquent, even poetical, sermons on moral themes. Ballou pro- 
tested: “For one, I am willing to confess that I have no relish for 
golden goblets which contain no wine, nor for costly dishes which 
contain no food.” ®* He said in 1839 that he had not time in his 
remaining years to bring his preaching up to the polished standards 
of the theological schools, so he would just attempt to live up to 
the standard set by Jesus.®5 

He wrote articles and letters on this subject until shortly be- 
fore his death. In October 1850, for example, he attended a prayer 
meeting and heard the orthodox minister frighten the young people 
with terrible descriptions of God’s wrath in hell. This reinforced his 
belief that Universalists needed to preach doctrine more forcefully 
than ever, and he wrote a letter to Whittemore (as editor of the 
Trumpet) to express his concern.5* The time has not gone by, as 
many of his colleagues think, for doctrinal preaching. Universalists 
must continue to expose error in the doctrines “of the Roman, the 
Episcopal, the Presbyterian, the Congregationalist, the Baptist, the 
Methodist and other sects,” for these errors persist. 

. . . I feel it a duty to add, that within six months I have travelled 
in five of our States, and preached in as many as fifteen towns to 
Universalist Societies; and it has been a very general complaint, made 
known to me, that the Societies were favored with but a very little 
doctrinal preaching, and heard scarcely any sermons designed to make 
people understand the Scriptures, or the great truths they teach. But 


sermons suitable for moral and scientific lectures were nearly all the 
food the pastors gave their flocks.5? 
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All his life, Ballou had opposed theological schools, and he kept 
this animosity to the very end. He was not opposed to education 
in general; indeed, he had served as a trustee of the Nichols 
Academy, founded by Universalists.°® He believed in literary at- 
tainments—but not in theological schools, which he said were “em- 
ployed in teaching youth how to evade the plain testimony of Jesus, 
and how to keep the people from receiving it.” ®® This prejudice, 
of course, went back to his boyhood: his father, like other early 
Baptists, had had no theological education, and Ballou himself was 
a self-trained preacher. 

In 1840, several men in the denomination began a concerted 
drive to found a theological school for the training of their ministers. 
The Massachusetts Convention in that year voted to establish a 
seminary for “the preparation of young men for the gospel min- 
istry.” ®° Despite Ballou’s known opposition to theological schools, 
he was appointed to the committee—possibly because he was too 
influential to be ignored and possibly in hopes of converting him to 
the proposal. After several meetings, the committee accepted an 
offer of ten acres of land on Walnut Hill in Medford, donated by 
Charles Tufts, and named the proposed school the Walnut Hill 
Evangelical Seminary.® 

Ballou was one of the trustees chosen to raise the money and 
establish the school,®? but he seems not to have been converted. On 
the contrary, he carried on a lengthy debate in the columns of the 
Trumpet with a proponent of the plan.** He pointed out that Uni- 
versalism had originally thrived under such unlettered men as Rich, 
the Elder Streeters, Barnes, Laithe and Young, as well as among men 
of higher education in later years. “The question here comes up, 
what evidence have we that the course which has thus succeeded, 
and the means which divine wisdom has used hitherto and blessed, 
are not suitable to be continued?” §* Theological schools will in- 
culcate prejudice and train unfit men who, under the present system, 
never seek to preach. He challenges the committee to show that 
theological schools have extended “unadulterated Christianity.” The 
present system of having young men read divinity under a settled 
minister is better than a school where all the graduates will be 
stamped with the mentality of its head.® 

Despite Ballou’s opposition, the friends of the Walnut Hill 
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Seminary proceeded with their plans.*® Their failure to raise the 
necessary funds was due not so much to Ballou as to the lack of 
foresight on the part of Universalists generally. 

In the late 1840s, transcendentalism and the new rationalistic 
views of the Bible began to infiltrate the Universalist denomination. 
This “German philosophy,” as it was called at the time, was 
zealously propagated among the Unitarians by such men as the fiery 
transcendentalist Theodore Parker. It was bound to be felt in Uni- 
versalist circles. The older men of the denomination resisted the 
new influence, believing that there could be no confidence in 
Christianity if the scriptural accounts of the miracles were to be 
questioned. But a small group of preachers began to express their 
doubts publicly. 

The first overt act occurred in 1846, when a young preacher 
aired this latest form of infidelity at an installation.®* Hosea Ballou, 
2d, who was present for the occasion was extremely upset by the 
new views. At the conclusion of the sermon, he rose to his feet 
and publicly dissociated himself from the young man’s statements. 
Universalists, he said, should not be held accountable for them.®® 
The new views were also opposed by Alonzo Miner when the 
Massachusetts Convention met at Hingham that year. In a sermon 
entitled “Seal of Christ’s Messiahship,” he reasserted his own faith 
in the miracles. 

The crisis came to a head at the Boston Association meeting at 
Lynn in November 1847. One of the brethren raised the issue in 
three questions: 


[1] What constitutes a Christian minister in full fellowship with 
the Boston Association? [2] How far does this tie bind one brother to 
exchange pulpit services with another? [3] What should be believed 
by one who calls himself a Christian? 7° 


After some discussion, a committee, including both Hosea 
Ballous, was appointed to study the matter. The elder Ballou was 
elected chairman. From the committee came the following resolu- 
tion, in the chairman’s handwriting: 


Resolved, That this Association express its solemn conviction, that 
in order for one to be regarded as a Christian minister with respect to 
faith, he must believe in the Bible account of the life, teachings, miracles, 
death, and resurrection of the Lord Jesus Christ.71 
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The debate which followed was so heated and prolonged that it 
became necessary to recess the meeting and set an extraordinary 
session of the Association for a later date. This session was held on 
December 1, 1847, at Cambridgeport.’? It was marked by a lengthy 
debate, in which many members charged that the proposed resolu- 
tion would, in effect, impose a creed on the Boston Association.” 
Finally, Ballou rose from his seat, amid much applause, and gave 
his views in support of the resolution.74 It was not a creed, as the 
opponents of the measure had claimed; it was simply a definition of 
a Christian minister: 


. . The report supposes that no man can justly be regarded as 
a Christian minister, who does not believe the Bible account of the 
life, teachings, miracles, death and resurrection of the Lord Jesus. I 
give my vote for the report because I am satisfied that the condition of 
our ministry, and, that of our Societies, and, in a word of the Christian 
cause, demands such an expression.?® 


Ballou was obviously afraid that the new rationalistic spirit 
would weaken the Universalist church. He was defending both his 
church and the book he loved so well. He had overcome his doubts 
many, many years before and now had complete confidence that the 
Bible contained the true account of Jesus’ life and ministry. 

The resolution was overwhelmingly accepted,’® and the Associa- 
tion’s action was commended by the Massachusetts Convention the 
following June.” The rationalists thereafter lost their influence in 
the denomination; some left the church, and others appeared to come 
around to the more conservative position. Thomas Whittemore 
observed a few years later: “Quiet was restored, and the Bible lives 
in the hearts of our people.” 7° 

In the summer of 1847, the people of the School Street Chitra 
commissioned the artist H. C. Pratt to paint a portrait of Ballou to 
be hung in Murray Hall, the vestry of the meetinghouse.7® The 
result was a life-size portrait to the waist, picturing Ballou in the 
pulpit, his right hand fingering the pages of the Bible, his left 
arm extended. This portrait, in which Ballou appears suspiciously 
young for a man of seventy-six, is the most attractive and best known 
of the several portraits in existence. 


Although Ballou contributed many reviews, articles and letters 
to various Universalist publications, he had not undertaken any 
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extended publication since his work on future retribution in 1834. 
He probably would not have undertaken another book, had not the 
publisher J. M. Usher persuaded him to write “A General Epistle to 
Universalists,’ a sort of farewell address. With this in hand, he 
talked Ballou into adding several other pieces,®° all of which, along 
with bits of earlier writings and many poems, were published as 
A Voice to Universalists in September 1849. These articles serve as 
an index of the subjects which kept him preoccupied in his late years. 

Ballou complains that the young Universalist ministers are more 
concerned with “what is called science” than with biblical preach- 
ing 3+ 

Under pretence [sic] of progress, it seems that some have come to 
the conclusion, that they must leave the Scriptures, Christ and his 
apostles, all which only served for their times, and go on to perfection, 
adopting as a motto, Upward and Onward! 8? 

His advice to young men who plan to enter the ministry re- 
flects the struggle over the influx of German rationalism.** He 
praises the “Sabbath schools,” their superintendents and _ teachers, 
and compares these new advantages to the state of things fifty years 
earlier. Parents should take advantage of this progress so “that all 
Zion’s children shall be taught of the Lord.” 54 

The poetry which composes the bulk of the book is an em- 
barrassing collection of mediocrity. In the brief preface to this 
section, Ballou admits that he “makes no pretensions of being a 
poet, having never studied the art for a single hour; and it was 
with great reluctance that he consented that this volume should be 
presented to the public.” §° The subject of Ballou’s verse was to be a 
sore point with thinking Universalists for years to come. The 
Reverend E. G. Brooks later attested: 


The grossest unkindness ever done to him, or to us in him, and 
that which many of us have never yet been able to forgive, was done 
when one of our publishers gathered up these rhymes and published 
them as part of his “Voice to Universalists.” He never had such terrible 
occasion to say, “Save me from my friends.” 86 

On November 10, 1850, Ballou conducted the morning service 
at the School Street Church. At the close of the service, he an- 
nounced that he would preach again that afternoon—and that 
it would be a valedictory sermon. Feeling that his life might end 
soon without warning, he desired to preach as if it were the last 
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sermon he would ever deliver to his beloved congregation.§’ It 
can be imagined that the congregation that afternoon was even 
more attentive than usual to the words of “Father” Ballou. 

In his Valedictory Discourse, Ballou reviews and once again 
refutes the long catalogue of errors in the orthodox Christian 
church, the refutation of which had consumed much of his life. 
But the most interesting part of the valedictory is that which deals 
with the state of Universalism at that time. 

At the time, there were Universalists who saw a swing in the 
denomination away from Ballou’s theory of no future judgment and 
toward restorationism. In a biographical sketch of Ballou in 1846, 
Otis Skinner had noted that “a very large proportion of our min- 
isters” did not agree with Ballou on the subject of future punish- 
ment.88 And Hosea, 2d, wrote in 1848 that he thought he could 
discern the beginning of a new period in Universalist history. He 
felt that current opinion was “strongly in favor of a moral connec- 
tion of the present life with the future.” *° 

In the light of this trend, the disgruntlement expressed in 
Ballou’s valedictory can be understood. He blames the trend toward 
restorationism on those Universalists who are attempting to in- 
gratiate themselves with the Unitarians by adopting opinions pe- 
culiar to that denomination—that is, 


the opinion that men carry into the next world the imperfections of 
this; so that their moral condition, hereafter, will depend on the char- 
acters they form while here in the flesh; but that they may and will 
improve, and progress in virtue and holiness, in the spirit world.®° 


Once again he marshals his favorite texts to show that such reason- 
ing is contrary to the words of that great universalist, St. Paul. He 
cites I Corinthians 15:42-44 and 15:22: 


It is sown in corruption; it is raised in incorruption: it is sown 
in dishonour; it is raised in glory: it is sown in weakness; it is raised in 
power: it is sown a natural body; it is raised a spiritual body. 


As in Adam all die, even so in Christ shall all be made alive. 


Those who indulge in speculation respecting the future state rather 
than trust the Scriptures are saying, in effect, that divine revelation 
is “not only incomplete, but also inaccurate.” *? 

This was the last sermon Ballou put on paper.®? But he was 
to live to say much more. 


CHAPTER XIX 


THE LAST DAYS 


It is perhaps symbolic that, in the last year of Ballou’s life, the 
old School Street Church underwent a complete remodeling. It was 
modernized, and the building was raised and moved back from the 
street to provide more adequate space in the basement and a better, 
more attractive frontage. The work began in April 1851.1 

Although Ballou approved of the change, it must have pained 
him to see the old, plain building altered. Here he had declared 
war on the orthodoxy of Boston almost thirty-five years before, and 
here he had steadfastly proclaimed the love of God for His children 
and their immediate salvation and transformation at the dissolu- 
tion of the body. But times had changed; and, like the old-fashioned 
sermon, the old School Street Church was no longer considered 
beautiful. The work of remodeling continued through the summer 
and fall, and the building was ready for occupancy by early 
December. The venerable senior pastor offered the prayer at the 
service of rededication.” 

In his later years, Ballou often returned to his birthplace at 
Richmond, New Hampshire. One of the most delightful of these 
visits occurred in October 1851, just eight months before his death, 
when he spent eleven days* there with his friends, new and old. 
He was met at the depot at Fitzwilliam by a good friend; from 
there they drove down the narrow road which winds through the 
wooded hills and, in Richmond, passes through the farm on which 
he had been born.5 

During his stay, he spent much time with Joshua Britton, Jr., 
the Universalist minister of Winchester and Richmond. Together 
they visited acquaintances, and on Sunday Ballou entered the pulpit 
and preached to a congregation which had come in his honor from 
all the surrounding towns—Swanzey, Fitzwilliam, Troy, Warwick, 
Royalston, Orange and Winchester. He visited the old hillside 
burial ground which held the dust of his beloved parents. And, of 
course, he exulted in the clear, beautiful vista of Ballou’s Dell. The 
old homestead was gone, and a new house, inhabited by strangers, 
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had been built near the spot where the log cabin once stood—the 
cabin in which he had been born. 

As the two men stood in the Dell looking up at the hills, which 
were still the same, Britton suggested that Ballou recite the poem he 
had written telling of his love for this scene. Ballou acquiesced and, 


with a sense of exhilaration, spoke the words of “My Native Rich- 
mond”: 


There are no hills in Hampshire New, 
Nor valleys half so fair, 

As those outspread before our view, 
In merry Richmond, where 


I first my mortal race began, 

And spent my youthful days; 
Where first I saw the golden sun, 

And felt his ’livening rays. .. .6 


When his friends asked Ballou if he planned to visit soon again, 
he said he couldn’t be sure. After almost two weeks of preaching 
and visiting, he headed home by way of Lancaster, Massachusetts, 
where he had left Ruth visiting their daughter Mandana.’ 

Although he was eighty, Ballou did a remarkable amount of 
preaching. Since he rarely preached at School Street, he was off to 
the inland towns practically every weekend.’ Itinerating was a 
little easier than it had been in his early years—there were now 
railroads to many points—but it still left much to be desired in the 
way of comfort. On New Year's Day, 1852, he was in New York 
preaching. The growth of Universalism in that area delighted him: 
there were five congregations in New York City, one in Brooklyn 
and one in Williamsburg.® 

April 30, Ballou’s birthday, saw him in good health. An eighty- 
first birthday is an important occasion, and he felt that it warranted 
a poem. “My Labors Last Year” was better than most of his other 
efforts in verse. It is easy to imagine him penning the lines and 
then reading them to Ruth for her approval. Perhaps they would 
cheer her up, for she had not been well lately and spent much of her 
time in bed. 


How swiftly on the wheel of time 
Twelve months have past away! 

And, by a Providence divine, 
Brought this my natal day! 
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And O, how kind to me has been 
My heavenly Father’s care, 

Thus to sustain, and me to bring 
To this, to me, new year! 


In many vineyards of our Lord 
My labors have been spent, 

To plant the doctrine of his word, 
By skill which He has lent. 


And large has been the sweet reward 
My soul has garner’d up, 
While drinking deeply of the word, 


From an o’erflowing cup. 


Who would not live a thousand years 
To feed the lambs of Him, 
Who died to banish all our fears, 


And save the world from sin? 


But God will many laborers send, 
When I am called away; 

His cause and doctrine to defend: 
For their success I pray.1° 


“Father” Ballou was honored as a celebrity at the Reform 
Festival that May. The General Reform Association, a confedera- 
tion of specialized reform groups, had been created in 1849 to meet 
the need to apply the ethics of Universalism to the social problems 
of the day.1! Ballou was a little too old and conservative to take 
the stump for such causes as antislavery and temperance, but he 
was appreciated as a reformer in his own right. He had told the 
Association meeting in 1850: 


Why, this work of reform has gone on so effectually that even the 
old partial god himself, in whom the theologians used to believe, has 
got reformed. He is so changed that the old clergy, if they were to hear 
him described now, would not know him.1!2 


Now, in 1852, he was called upon to give his yearly message 
and blessing to the brethren. He said he was not sure why such 
compliments were paid to an old man. He knew he was old, and 
he intended to avail himself of the privilege of age. What was that 
privilege? To be a child: “Once a man and twice a child.” He 
remembered that, when he was a child, he had been fond of praise 
and loved to be patted and called a good boy. Now, as an old man, 
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he found himself a child again. He was the same boy: he loved to 
be praised now.12 

Ballou then spoke a few words on the progress of Universalism 
in his lifetime: 

I have lived to see and to realize, and to be confident, that there 
is not an opposer of Universalism in the world who is not at heart a 


Universalist. And how long do you suppose they can keep out of their 
heads [that] which is in their hearts? 14 


None present realized that this was the last time Ballou would 
hear the praise of his Universalist brothers. On Sunday, May 30, 
he spent the day at Woonsocket, Rhode Island,'® where he preached 
at both the morning and the afternoon services. The afternoon 
service was based on Titus 2:11-12, an ideal text for the last sermon 
by this greatest preacher of modern Universalism: 


For the grace of God that bringeth salvation hath appeared to all 
men, teaching us that, denying ungodliness and worldly lusts, we 
should live soberly, righteously, and godly, in this present world. 


The next day Ballou returned to Boston. Tuesday night his 
sleep was disturbed, and he coughed frequently; but he rose early on 
Wednesday morning, June 2, for this was an important day. He 
was to travel to Plymouth for the sessions of the Massachusetts Con- 
vention. Ruth had been in bed for several weeks.1® When it was 
time to go, he entered her room, gave her a tender kiss and then 
made ready to depart. 

As he was passing through the parlor, he suddenly grew faint 
and fell on the sofa. His daughter Cassandana came to his aid. 
He was suffering from chills, which continued all day; all night he 
lay in a delirium. The next day he was much better, and his mind 
was as bright as usual; but as the day wore on, fever set in. He 
remained in this condition Friday, Saturday and Sunday. He was 
failing fast. 

On Monday morning, his old friend and disciple Thomas 
Whittemore came to see him. Ballou seemed to recognize him and 
tried to speak, but in vain.'7 Hosea, 2d, and Miner also came, 
anxious to see their master before the end.1® Ballou’s old friend Dr. 
A. R. Thompson of Charlestown was at his side when he spoke his 
last words. The doctor addressed him, and the old man replied, 
“I do not think I understood what the doctor said.” 19 The end had 
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come. With most of the family, including Hosea, 2d, at his side, 
Ballou met his death and glory at 10:15 on the morning of June 
S52. 

The School Street Church, decked in black crepe, was filled 
long before the time set for the funeral.2? At the Ballou home, 
prayers were said in the hearing of Ruth Ballou, who was still not 
able to leave her bed. Then the body was taken across Beacon Hill 
to School Street. It was brought into the church by the pallbearers, 
all close friends: his Universalist colleagues Sylvanus Cobb, Lucius 
R. Paige, Sebastian Streeter, Josiah Gilman and Thomas Whitte- 
more; his Baptist friend, the Reverend Doctor Daniel Sharp; the 
Reverend Doctor Samuel Barrett of the Twelfth Congregational 
Church (Unitarian) on Chambers Street; and Edward Turner, now 
reconciled.?1 

The funeral tribute was spoken by Ballou’s associate, Alonzo 
Ames Miner: “Our Father has fallen! Loved, venerated, full of 
years, as he was, he has passed from the places of his love to the 
home of his hope.” 2” 

The funeral procession passed up School Street, down ‘Tremont 
and along Boylston Street to the graveyard at the foot of Boston 
Common. The procession, which included nearly one hundred Uni- 
versalist clergymen, extended from the head of School Street to the 
corner of Boylston Street—a distance of half a mile. The body was 
laid in a temporary resting place, until arrangements could be made 
for an appropriate tomb.”% 

In the days that followed, many tributes were offered to Ballou, 
both written and spoken. Probably none was as truthful as that of 
the great soul Theodore Parker. He told his Twenty-Eighth Congre- 
gational Society at the Melodeon: 


There died in this city recently, a man, who a little more than half 
a century ago, arose in our midst, a man not remarkable for extensive 
culture or acquirements, but certainly remarkable for great energy, who 
received the sentiment that God is the Father and Friend of the whole 
race of man, that it was the will of our Heavenly Father that “not one 
of his little ones would perish.” I refer to Rev. Hosea Ballou. He went 
through the land proclaiming this great truth, and he has wrought 
a revolution in the thoughts and minds of men more mighty than any 
which has been accomplished during the same time by all the politicians 
in the nation. At the commencement of his labors there probably were 
not five thousand persons who would give heed to his teachings; now 
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there are probably five millions! an illustration of the great results 
which may be attained without the use of extraordinary means, by 
the persevering energy of a single mind.*4 


Ballou provided well for his wife in his will.2> Ruth was to 
receive $300-a-year annuity from a fund set up for that purpose; the 
rest of his estate was to be divided equally among their nine chil- 
dren. But Ruth was not to enjoy this generous provision. Nine 
months after Hosea passed on, she followed in his steps.*® 

The remains of Hosea and Ruth Ballou were laid side by side 
in the beautiful Mount Auburn Cemetery in Cambridge. The 
soaring monument, with the figure of Hosea in preaching posture, 
was the tribute of grateful Universalists to their “Father” Ballou.?* 


CHAPTER XX 


EPILOGUE 


Several years after Ballou’s death, the Universalist minister Dr. 
Theodore Clapp of New Orleans was present at a gathering of 
Unitarian ministers in Boston. The conversation eventually turned 
to the great changes that had taken place in American theology and 
the contributions of several great theologians. The reverend gentle- 
men ventured their opinions as to who, among the New England 
theologians, had made the greatest contribution. Most of them 
suggested William Ellery Channing, but more orthodox names were 
also mentioned—Edwards, Emmons and Hopkins. At this point, 
Dr. Clapp, who had not entered the discussion, spoke up. 

“Gentlemen, you have not yet named the man!” 

“What,” said the company in amazement, “not named him!” 

“No, gentlemen, you have not yet named him.” 

“Why, who can it be? We have named every preacher of 
eminence in New England.” 

“And yet, gentlemen, you have not named the man.” 

“Well, who do you say he is?” 

“Hosea Ballou,” said Dr. Clapp impressively, “ has effected more 
and greater changes-in the theological opinions of the people of 
New England than any man dead or living.” 

There was a long, cold silence. Then the conversation started 
up again—along different lines.? 


Ballou’s contribution to liberal religion has been overshadowed 
by that of other divines with more polished literary accomplish- 
ments. The rough—in places, crude—writing in which Ballou ex- 
pressed much of his thought has not found its way into the libraries 
of the cultured. His language was that of the lower social classes of 
New England. It could not be expected to compete with the pol- 
ished, rich expression of a man such as the great Channing. The 
contrast is made vivid when Ballou takes occasion to quote Chan- 
ning in his own works.” 
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As his style failed to please the literary Brahmins of New 
England, so two essential tenets of his thought were soon rejected 
even by the liberal churches, which thus tended to ignore all his 
work. During the latter years of his life, restorationism was already 
gaining a clear ascendancy over his theory of no future punishment. 
By 1871, Adin Ballou could write with satisfaction that nine-tenths 
of the Universalist denomination had rejected ultra-universalism 
and had embraced the theory of a limited future punishment.? In 
1878 the Universalist ministers of Boston and the surrounding area 
accepted a platform which specifically denounced the “death and 
glory” theory which, they said, was “repudiated by all.”* And by 
1917, John Coleman Adams could assert: 


. . . Today the entire Universalist church is frankly of the con- 
viction that not only do we “get our punishment as we go along”—to 
revive a theological colloquialism of the former days—but that it may go 
a long way with us into the future.® 


The second element in Ballou’s thought which was unpal- 
atable to the liberal churches of succeeding generations was his de- 
termined determinism. He insisted that if God is infinite, all-gra- 
cious, all-loving and all-wise, He must have complete control of His 
creation—and that it was shoddy thinking to believe otherwise. 
Universalists tended to shy away from this theory of “necessity” and 
to adopt the Arminianism of the Unitarians, which gave all men 
the choice of accepting or rejecting God’s proffered grace. ‘They 
ignored the implication, which Ballou was quick to expose, that 
Arminianism empowers an individual to resist through all eternity 
the love of God—in short, to be more powerful than God. 

The essentials of Ballou’s thought resulted from a compromise 
between Deism and the Bible. The deistic influence came close to 
destroying his Christian faith, but he was able to overcome the pangs 
of doubt and to construct a theology which combined the finest of 
Enlightenment thought with a biblical view of God and man. The 
result was a supernatural rationalism. He believed firmly in the 
biblical account of the life, miracles and resurrection of Christ; he 
had faith that the Bible contains a revelation of the Deity, and so 
is at the center of the Christian faith. But he believed also that 
God has given to man a faculty that distinguishes him from the 
beasts—the faculty of reason. With reason, man is capable of 
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studying God’s Word and finding there both the true purpose of 
creation and what God expects of him. 

Ballou assumed that all parts of the Scriptures could be under- 
stood in the light of the central truth of God’s love for His children. 
This led to many strained interpretations of biblical texts, especially 
in his early years of preaching, when he freely indulged in allegor- 
ization and cabalistic interpretations of irreconcilable texts. That 
he made many serious errors is to be expected; but he was not alone 
in this. 

In his later years, Ballou tended to outgrow this approach and 
to interpret the Scriptures in a more natural manner. Abandoning 
the allegorization of the New Testament passages which speak of 
a second coming of Christ, he interpreted these in the context of 
the apocalyptic sayings in the gospels, which refer to the destruc- 
tion of Jerusalem in 70 a.p. Mistaken though he may have been in 
this pinpointing of time, he at least recognized that these passages 
do not refer to hell-fire and damnation in a future state of existence. 
He was thus not far from the present-day understanding of the 
eschatological element in the preaching of Jesus. 

In his interpretation of the Old Testament, he was definitely 
ahead of his time. Almost alone among biblical scholars, he recog- 
nized the belief of the ancient Israelites that man receives just 
recompense for his actions in this life. They had no conception of 
a future state of rewards and punishment. 

Ballou’s greatest contribution was that he translated these issues 
into language that the people could understand. He would brook no 
retreat into the obscure regions of metaphysics. If a doctrine was 
reasonable—and reason was God-given—it was true. If not, it was to 
be discarded. Such was the duty of the truly religious man: to 
accept no belief which could not be rationally defended. 

Since Ballou was primarily a controversialist, much of his writ- 
ing is cast in the form of debate. This material is often of no in- 
terest, except to the student of religious history. But of lasting value 
is the truly great Treatise on Atonement. Its brilliant examination 
of the varieties of theological thought, though expressed in the 
language of rural, early nineteenth-century New England, is still 
instructive. Its theory of atonement should be considered seriously 
by all who place Christ, as a revelation of God, at the center of their 
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faith. Throughout—despite its sharp criticism and, at times, irrev- 
erent wit—it breathes the piety of a great soul who is utterly 
committed to the faith that religion can be reasonable. 

Ballou’s contributions to American religious history were great, 
although not generally recognized or appreciated. He had fought 
the battle against the trinity, the traditional theories of atonement 
and the Calvinistic view of man, and he had carried the day in the 
Universalist denomination long before the Unitarians were willing 
to take a stand within the Congregational establishment. He was 
truly a unitarian before the Unitarians. And whereas Unitarianism 
was more or less restricted to the higher social classes, unitarian 
Universalism was a movement among the people. The stern grip of 
Calvinism was broken by the efforts of simple, unlearned men, 
whose foremost champion was Ballou. 

It was a humane theology that Ballou vigorously preached for 
so many years. Rejecting the theories of the infinity of sin and a 
vicarious atonement, he substituted for them theories more in line 
with man’s highest insight of God. The Father is not angry at His 
children; rather, man misunderstands God and must be reconciled 
to Him. God does not need to be reconciled; for He is unchange- 
able love and will remain so through all eternity. Christ was sent 
to man as an expression of the Father’s love, God’s gift for the 
reconciliation of His children. 

Unlike the later liberals, Ballou did not take an overly op- 
timistic view of man in his life on earth. He looked on man as mis- 
guided and, in many cases, degraded. But he did not consider him 
utterly depraved. It was his great faith in man’s potentiality which 
led him to see man as akin to the nature of God and Christ. Be- 
cause man is a “heavenly extraction,” he can be guided back to the 
path of the true life of virtue and love. It is not necessary to 
threaten eternal or even limited punishment in a future world. Man 
will respond to his higher nature if he is shown that sin cannot 
produce happiness, that holiness and happiness are inseparably con- 
nected. 

Hosea Ballou was indisputably the foremost man and the great- 
est influence in the Universalist denomination of his day. As a 
denomination, Universalism has failed to capture the world; but 
as an outlook on life it has made great strides. Few Protestants to- 
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day believe in endless future punishment; many believe in no 
future punishment whatsoever. And few now believe that God is 
partial toward His creatures. Ballou’s thought has had a great 
liberalizing effect on American religion. His life and teachings, so 
long neglected, should at last be given the recognition they deserve. 
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2771 
1773 
1778 


1789 


1790 


CHRONOLOGY 


April 30. Born in Richmond, New Hampshire. 

December 21. Mother dies. 

Caleb Rich begins preaching Universalism in the Richmond 
area. 

January. Baptized (Baptist). 

Summer. Converted to Universalism. 

Fall. Excommunicated by Baptist Church. 

Attends Quaker school. 


1791(?,) Attends Chesterfield Academy. 


1792 
1794 


1795 
1796 
1797 
1798 


1803 


1804 
1805 


1808 


1809 


Fall. Begins preaching. 

September. Meets John Murray at General Convention of 
Universalists at Oxford, Massachusetts. 

Begins itinerant preaching. ‘Teaches school. 

September. Ordained by Elhanan Winchester at General 
Convention at Oxford. 

Moves to Dana, Massachusetts. 

Preaches first unitarian sermon. 

September 15. Marries Ruth Washburn. 

October. Begins correspondence with Joel Foster. 

October. Begins ten-week engagement at Murray’s First Uni- 
versalist Church in Boston. 

February. Moves to Barnard, Vermont. 

September 22. Universalist Profession of Faith adopted at 
General Convention at Winchester, New Hampshire. 

September 27. Reordained at Barnard, Vermont. 

Publishes Notes on the Parables. 

June. Disputes with Lemuel Haynes of West Rutland, Ver- 
mont. 

Publishes A Treatise on Atonement. 

Publishes A Doctrinal Controversy with Reed Page and Isaac 
Robinson. 

October. Moves to Portsmouth, New Hampshire. 

Enters on controversy with Joseph Buckminster and Joseph 


Walton. 
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1812 


1815 


1816 


1817 


1818 


1819 
1821 


CHRONOLOGY 


Publishes enlarged edition of Notes on the Parables. 

Publishes second edition of A Treatise on Atonement. 

Publishes reply to an attack by George Forrester. 

Preaches in favor of “Mr. Madison’s War” and encounters 
controversy within his own church. 

June. Moves to Salem, Massachusetts. 

Engages in controversy with Brown Emerson and Benjamin 
Dole. 

Publishes reply to attack by John Kelly. 

Enters on correspondence with Abner Kneeland about divine 
revelation. 

Enters on debate with Edward Turner about doctrine of fu- 
ture punishment. 

December 25. Installed as minister of Second Universalist 
Society in Boston. 

January. Enters on controversy with Timothy Merritt. 

August. Begins series of Lecture Sermons. 

July 3. Begins The Universalist Magazine. 

With Edward Turner, publishes The Universalists’ Hymn- 
Book. 


July. Restorationist Controversy begins. 


1821-22 December-January. Goes on preaching tour to Philadel- 


1828 
1830 


1831 
1832 
1834 


1846 
1848 
1849 
1850 


phia; delivers Eleven Sermons. 

June. Goes on preaching tour to New York and Philadelphia. 

July. Becomes co-editor with Hosea Ballou, 2d, of The Uni- 
versalist Expositor. 

August. Restorationists secede. 

Publishes his Works. 

Publishes An Examination of the Doctrine of Future Retri- 
bution. 

November. Goes on preaching tour to Philadelphia; delivers 
Nine Sermons. 

January 28. E. H. Chapin installed as associate. 

May 1. A. A. Miner installed as associate. 

November. Publishes A Voice to Universalists. 

November 10. Delivers Valedictory Discourse. 


1851-52 December-January. Goes on preaching tour to New 


York. 


1852 June 7. Dies in Boston. 


BIBLIOGRAPHY 


Three full-length biographies of Ballou have appeared in the past. The 
first was the work of his youngest son, Maturin Murray Ballou.t This biog- 
raphy appeared three months after Ballou’s death,? and was obviously rushed 
into print to capture the ready market. Indeed, Maturin Ballou and ‘Thomas 
Whittemore, Ballou’s closest disciple, had a brief misunderstanding on the 
subject. Whittemore was preparing his biography when the son proposed 
that he give way to the family and defer publication.? 

Maturin Ballou’s book is a filial eulogy. Much of it is devoted to long 
extracts from tributes by well-known Universalists. It was hastily prepared 
and suffers from a lack of orderly arrangement. But despite its faults, it is 
valuable for the historian and biographer. Many of the stories and the anec- 
dotes which fill its pages must have come directly from Hosea Ballou himself. 
This material, which otherwise might have been lost, is invaluable not only 
as information but also for the insight it affords into Ballou’s character. 

One other feature of this biography is helpful. Hosea Ballou never kept 
a journal* and was reluctant to write an autobiography, but Maturin had 
prevailed upon him to record some reminiscences,® which are scattered 
throughout the book. These give Ballou’s own interpretation of some of the 
events of his life. 

Thomas Whittemore’s biography of Ballou appeared in 1854-55. It is a 
long, rambling account of everything—no matter how trivial—that Whitte- 
more could collect concerning his master.* Much of it, Whittemore himself 
claimed, was prepared before Ballou’s death.* Whittemore uses largely the 
annalistic method; to trace the development of specific incidents, it is neces- 
sary to skip from section to section in his work. 

Whittemore’s four volumes suffer from his attempt to record everything 
Ballou ever did. He obviously kept a file of newspaper clippings and _ ar- 
ticles, and used all of ‘them. He tells of every convention Ballou attended in 
his more than fifty years of preaching. He also seems to have had a file of 
old ordination and installation programs, for he dutifully lists every one in 
which Ballou took part, along with the names of the other participants. 
While these features give the historian much raw material, they are far from 
interesting to the general reader. 

Both these biographies, having been written immediately after Ballou’s 
death, are naturally lacking in perspective. The authors were too close to the 
events to form any clear judgment; they were too personally involved to be 
able to see Ballou’s weaknesses and failings. Most serious of all, their work 
nourished the myth that Ballou was purely an original thinker. They be- 
lieved that he had arrived at his theory of atonement, his unitarian concep- 
tion of God, his Arian conception of Christ and many aspects of his thought 
simply through an independent study of the Bible. 

Thirty-seven years after Ballou’s death, a third full-length biography ap- 
peared. This was the work of the Universalist divine Oscar Safford. He 
had not known Ballou; and, writing almost two generations later, he should 
have had more perspective on his subject. But his book is little more than 
a denominational eulogy of a past leader. He fails to realize Ballou’s in- 
debtedness to other thinkers, and he propagates the myth that Ballou was 
completely original. Moreover, writing at a time when Ballou’s theory of no 
future punishment had come into discredit in his denomination, Safford at- 
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tempts to minimize Ballou’s devotion to this belief. As a result, he seriously 
distorts Ballou’s opinions. 

Safford’s treatment, on the whole, is light; he makes no serious attempt 
at an exposition of Ballou’s thought. He writes more in the style of a Vic- 
torian novelist than of a serious biographer; but, because of the inadequacies 
of his two predecessors, his work has been influential. 

Since Safford’s day there has appeared a scattering of periodical articles 
and addresses on Ballou’s life and work. These are primarily indebted to the 
three biographies for their material. The most notable exceptions are two 
articles of E. G. Brooks? and A. St. John Chambré.”® Brooks, who appears to 
have known Ballou intimately, presents a refreshingly frank portrayal of him 
—his weaknesses as well as his virtues. Chambré presents a series of letters 
between Ballou and Edward Turner, a documentary report which has added 
much to our knowledge of these men and the relations between them during 
the Restorationist Controversy. 

Two lectures published in 1903 also deserve mention. They were both 
written by the Universalist minister John Coleman Adams. ‘Hosea Ballou 
and the Larger Hope” ™ and Hosea Ballou and the Gospel Renaissance of the 
Nineteenth Century point out Ballou’s contributions to the rise of American 
religious liberalism, but they offer little or no new material. 

Of equal importance with this biographical material for an understand- 
ing of Ballou are his own writings—the many books and sermons; the period- 
icals of which he was editor or co-editor over the years; and the many letters 
and articles he contributed to newspapers and periodicals when he was with- 
out editorial duties. 

The biographies and autobiographies of several of Ballou’s friends and 
acquaintances supply much detail which helps fill in the more obscure areas 
of his life. These are also helpful, of course, in elucidating his relationship 
to his contemporaries. 

The present study has made use of much material never before con- 
sulted. Ballou’s sermon workbook is extant and gives an indication of his 
approach to sermon preparation. His last will and testament is also available. 
Many letters exchanged between Ballou and his friends have been found in 
the files of the various churches he served. These provide many details not 
known before. In addition, the records of these Universalist societies contain 
goss revealing information concerning Ballou’s relationship with his par- 
ishes. 


Finally, the impressions gathered in many an hour spent at the places 
familiar to Ballou have helped to breathe a feeling of reality into the recorded 
incidents of his life. Visits to his birthplace in Ballou’s Dell at Richmond, 
New Hampshire; travels over the Vermont roads on which he rode _horse- 
back; views of the harbor at Portsmouth as he looked on it for several years 
—these and many other first-hand experiences have, I trust, brought to this 
biography an appreciation of the man which books alone could not give. 


WORKS OF HOSEA BALLOU 
Published Material: 


An Attempt with a Soft Answer to Turn Away Wrath, in Letters addressed 
to Mr. George Forrester, Calvinist-Baptist Preacher. In Reply to His 
Strictures on works entitled “A Treatise on Atonement,” and “Notes and 
Illustrations on Parables.” Portsmouth, New Hampshire, 1813. 

Ballou’s Miscellaneous Poems. Boston, 1852. 

A Brief Reply to a Pamphlet entitled Strictures on Mr. Ballou’s Sermon, 
delivered in the Second Universalist Meeting in Boston, on the evening 
of the First Sabbath of January, 1818, by T. Merritt. By the Author of 
the Sermon. Boston, n.d. [1818]. 
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A Brief Reply to a Pamphlet entitled a Vindication of the Common Opinion 
Relative to the Last Judgment and End of the World, in answer to 
Mr. Ballou’s Reply. By Timothy Merritt. Boston, n.d. [1818]. 

~ “A Candid Examination and Scriptural Trial of a Sermon entitled God a Re- 
warder—delivered at the Tabernacle in Salem, Lord’s Day, January 27, 
1811. By Samuel Worcester, A.M. Text, Heb. xi. 6.,” The Gospel 
Visitant, I, (September 1811), 65-99. 

A Candid Examination of Dr. Channing’s Discourse on the Evil of Sin. 
Boston, 1833. 

A Candid Review of a Pamphlet entitled A Candid Reply; the Whole being 
a Doctrinal Controversy between the Hopkintonian and the Universalist 
by E. Paine and H. Ballou. And Continued on the part of the Hop- 
kintonian by the Rev. Isaac Robinson, A.M., of Stoddard, N. H., and 
now further continued on the part of the Universalist. Portsmouth, New 
Hampshire, n.d. [1809]. 

The Child’s Scriptural Catechism. Boston, 1837. [1st ed., Portsmouth, New 
Hampshire, 1810.] 

The Christian Catechism, designed for the use of Sabbath Schools. Boston, 
1841. 

A Collection of Valuables, consisting of Pieces on Doctrinal, Practical and 
Experimental Subjects, originally published in the Universalist Expos- 
itor and Universalist Magazine. Compiled by John E. Palmer. Mont- 
pelier, 1836. 

Commendation and Reproof of Unitarianism. A Sermon delivered in the 
Second Universalist Church in Boston, on Sabbath Evening, Nov. 29. 
Boston, 1829. 

[with Edward Turner], “Correspondence on the Doctrine of Future Pun- 
ishment,” The Gospel Visitant, II (July 1817), 115-25; COctober 1817), 
186-91; (January 1818), 206-11; III (April 1818), 296-317; CJuly 
1818), 269-79. 

“Discourse at Mr. Kneeland’s Re-installation, Sept. 5th.,”” The Gospel Visi- 
tant, I (September 1811), 114-26. 

A Discourse delivered at Salem, June 22nd, 1809, at the Installation of the 
Rev. Edward Turner over the First Universal Society in Said Place. 
Salem, 1809. 

A Discourse delivered at the Universalist Church in Lombard Street, Phila- 
delphia, on Monday Evening, June 2, at the Ordination of T. Fisk. 
Philadelphia, 1828. 

Divine Benevolence: being a Reply to a Pamphlet, entitled, Solemn and Im- 
portant Reasons against becoming a Universalist. By John Kelly, A.M. 
Boston, 1815. 

Divine Benevolence further Vindicated: In a Reply to a Pamphlet entitled 
“Additional Reasons Against Universalism” &c. “By John Kelly, A.M., 
Author of Solemn and Important Reasons against becoming an Univer- 
salist.” Salem, 1816. 

A Doctrinal Controversy, between the Hopkintonian and the Universalist: 
begun on the part of the Universalist by Brother Ebenezer Paine, of 
Washington, N. H., and Brother Hosea Ballou, of Barnard, Vt., to be 
continued by the Rev. Reed Page, of Hancock, and the Rev. Isaac 
Robinson, of Stoddard, N. H., on the part of the Hopkintonian. Ran- 
dolph, Vermont, 1808. 

The Eleven Sermons, which were Preached during a Visit to Philadelphia 
in the Months of December and January, 1821-22 .. . to which are 
added Critical and Explanatory Notes, by the Rev. Abner Kneeland. 
Stee, 1822. [Reissued as Sermons on Important Doctrinal Sub- 
jects, 1832. 


The End of the World. A Lecture Sermon, delivered in the Second Uni- 
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versalist Meeting House, in Boston, on the Evening of the Fourth Sab- 
bath in February. Boston, 1820. 

Epistle to Lemuel Haynes. Reply to His Sermon. 1806. [Reprinted in The 
Universalist Magazine, III, 29-30.] 

[with Walter Balfour], Everlasting Destruction: A Discourse by Rev. Walter 
Balfour, to Which is Added, A Letter from Rev. Hosea Ballou to Rev. 
Dr. Beecher. New York, 1829. 

“The Evils of Striving Against the Government of God,” Original Sermons 
on Various Subjects: by Living Universalist Ministers. Vol. II. Gar- 
diner, Maine, 1832. 

An Examination of the Doctrine of Future Retribution, on the Principles of 
Morals, Analogy, and the Scriptures. Boston, 1834. 

Feast of Knowledge. A Lecture Sermon, delivered in the Second Universalist 
Meeting House in Boston, on the Evening of the Second Sabbath in 
March, 1822 . . +. Boston, 1822. 

Five Sermons ... by the Late Walter Ferriss, Pastor of the Universalian 
Church in Charlotte and Monkton, Vt., to which is subjoined a Festival 
Sermon, by Brother Hosea Ballou. Randolph, Vermont, 1807. 

God Shall Send Them Strong Delusion. A Lecture Sermon, delivered in the 
Second Universalist Meeting House in Boston, on the Second Sabbath 
in February. Boston, 1820. 

God the Author of All Things. A Sermon delivered in the Second Universal- 
ist Church in Boston, Sabbath Morning, July sth. Boston, 1829. 

The Golden Calf. A Sermon Delivered in the Second Universalist Meeting 
House, in Boston, on the Evening of the Fourth Sabbath in February. 
Boston, 1822. 

Husbands, Love Your Wives. A Lecture Sermon, delivered in the Second 
Universalist Meeting House in Boston, on the Evening of the Second 
Sabbath in March. Boston, 1820. 

Hymns Composed by Different Authors, at the Request of the General Con- 
vention of Universalists of the New England States and Others, adapted 
to Public and Private Devotion. Compiled by Rev. Messrs. Hosea Bal- 
lou, Abner Kneeland, and Edward Turner. Charlestown, 1810. [1st 
ed., Walpole, 1808.] 

[with Lemuel Haynes], An Interesting Controversy . . . Consisting First, of 
a Sermon by Mr. Haynes, delivered at West Rutland, in the Year 1805, 
entitled, “Universal Salvation, a Very Ancient Doctrine: with some ac- 
count of the Life and Character of its Author,’ immediately after Hear- 
ing Mr. Ballou Exhibit His Sentiments in Support of that Doctrine. 
Second, an Epistle from Mr. Ballou to Mr. Haynes, being a Reply to 
His Sermon delivered at West Rutland. Third, A Letter of Mr. Haynes 
to Mr. Ballou, in Reply to the Epistle. Rutland, 1807. 

Jacob’s Ladder. A Sermon delivered at the Dedication of the Universalist 
Chapel, in Providence, R. I., November 20. Boston, 1822. 

A Lecture Sermon, delivered in the Second Universalist Meeting House, in 
Boston, on the Evening of the First Sabbath in December. Boston, 1819. 

A Lecture Sermon, delivered in the Second Universalist Meeting House, in 
Boston, on the Evening of the Third Sabbath in December, 1819. Bos- 
ton, 1819. 

A Letter from Hosea Ballou to Dr. Lyman Beecher. Boston, 1828. 

A Letter to the Rev. Brown Emerson, Pastor of a Congregational Church and 
Society in Salem. Salem, 1816. 

[with Joel Foster] A Literary Correspondence, between Joel Foster, A.M., 
Minister of the Congregational Society in New-Salem, and Hosea Bal- 
lou, an Itinerant Preacher of the Sect called Universalists, in which the 
Question concerning Future Punishment, and the Reasons for and 
against It, are Considered. Northampton, 1799. 
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“The Ministry of Reconciliation” [A Sermon delivered in Orchard Street 
Church, Wednesday Evening, September 15, 1841], The Occasional 
Sermon delivered before the Universalist General Convention, at its 
session in the City of New-York, Sept. 1841; together with Thirteen 
Other Sermons, delivered on the Same Occasion. New York, 1841. 

The New Birth. A Lecture Sermon, delivered in the Second Universalist 
Meeting House in Boston, on the Evening of the Third Sabbath in 
January. Boston, 1820. 

Nine Sermons on Important Doctrinal and Practical Subjects, delivered in 
Philadelphia, November, 1834, with a Brief Memoir of the Author, and 
an Appendix. Philadelphia, 1835. 

Notes on the Parables of the New Testament. Randolph, Vermont, 1804; 2d 
ed., enlarged, Portsmouth, New Hampshire, 1812; 3d ed., Hallowell, 
Maine, 1822; 5th ed., revised [actually 4th ed.], Boston, 1832. 

Orthodoxy Unmasked. A Sermon delivered in the Second Universalist 
Meeting in Boston on Sabbath Morning, June 24, 1827, in which Some 
Notice is taken of Professor Stuart’s Election Sermon. Boston, 1827. 

[Anonymous], A Plain Answer to “A Sermon, delivered at Rutland West- 
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Adam, T. C., 154 Me: 

Adams, John Coleman, 170 

Aldrich, Artemus, 3, 6 

Allen, Ethan, 5; publishes Reason the 
Only Oracle of Man, 22, 194 (n. 
1); thought of, 22-27; 28, 30; in- 
fluence of his thought on Ballou, 
54, 194 (n. 6); 57, 67 

American Revolution, 5, 10 

American Unitarian Association, 141 

Andover Seminary, 129 

Arianism, 28, 68-69, 134-135. See 
also ‘Trinity 

Arlington Street Church, Boston, 141. 
See also Federal Street Church 

Arminianism, 28, 148, 170 

Arminians, 64, 65 

Atonement: Rellyan doctrine of, 18- 
19; 25, 28, 30, 61-67; nature of, 
69-72; 90, 171-172 


Babbitt, James, 45, 209 (n. 7) 

Baker, Abel, 109 

Balch, Jonathan, 37 

Balfour, Walter, 129 

Ballou, Adin, 129, 170 

Ballou, Amey, 2 

Ballou, Asahel, 11, 33 

Ballou, Benjamin, 2, 11, 16, 33 

Ballou, Cassandana (Mrs. Joseph 
Wing), 40, 152, 166 

Ballou, Clementina, 85 

Ballou, David, 2, 6, 14, 15, 16, 17, 18 

Ballou, Elmina, 47 

Ballou, Elmina Ruth, 85 

Ballou, Fanny, 34 

Ballou, Fiducia, 85 

Ballou, Hosea: birth, 4; relationship 
to father, 4-5; early education, 6-7; 
love of nature, 7; appearance as 
youth, 7; talent for leadership, 7; 
early education in Calvinism, 7-8; 
theological precocity, 8; doubts con- 
cerning Calvinism, 11-12, 13; con- 
verted by Baptists, 12; searches Bi- 
ble for universalism, 13; converted 
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to Universalism, 14; excommuni- 
cated by Baptists, 14-15, 193 (n. 
29); becomes preacher, 16; attends 
Quaker school, 16; attends acad- 
emy, 16-17; early failures at preach- 
ing, 17-18; attends General Con- 
vention, 18-19; preaches modified 
Calvinism, 19; impromptu ordina- 
tion, 20; itinerant preaching, 20-21; 
influence of thought of Ethan Allen 
on, 23-26, 194 (n. 6, n. 7); opin- 
ion of Deism, 26-27, 90; influence 
of thought of Charles Chauncy on, 
27-28; his determinism, 28-30, 148; 
influence of thought of F. O. Petit- 
pierre on, 29-30; first preaches uni- 
tarianism, 30; settles in Dana, 32; 
marries Ruth Washburn, 33; family 
life, 33, 87-88, 114-115, 151-152, 
214 (n. 5), 196 (n. 26); contro- 
versy with Joel Foster, 34-36; rela- 
tionship with John Murray, 36-37, 
38, 80; views on theological educa- 
tion, 40, 110, 158-159; moves to 
Vermont, 40; is re-ordained, 44; 
controversy with Lemuel Haynes, 
45-46; publishes Notes on the Para- 
bles, 48; hymn writing, 50-51, 198 
(n. 24); controversy with Hopkinsi- 
ans, 51-52; publishes A Treatise on 
Atonement, 52; his  unitarian 
views, 67-68; his theory of universal 
salvation, 72-75; moves to Ports- 
mouth, 77; controvery with Joseph 
Buckminster, 77-78; controversy 
with Joseph Walton, 79-80; writes 
catechisms for children, 81, 157; 
enlarges Notes on the Parables, 81- 
82; publishes second edition of A 
Treatise on Atonement, 82; contro- 
versy with George Forrester, 82; 
supports War of 1812, 82-85, 203 
(n. 59); financial difficulties, 87-88; 
corresponds with Abner Kneeland 
on authenticity of Scriptures, 90- 
91; opposes church establishment, 
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102-103, 144-145; his views regard- 
ing future punishment, 91-93, 113- 
114, 117-118, 135-140, 146-147; 
settles in Boston, 94-95; presents 
series of Lecture Sermons, 97-98; 
edits The Universalist Magazine, 
99-104; his attitude toward Unitari- 
ans, 102, 143-150; his views on 
temperance, 102; collaborates on 
new hymnbook, 105; his preaching 
style, 106-109, 113; his missionary 
work for Universalism, 111-114; 
personal habits, 114-115, 152; his 
personality an issue in the Restora- 
tionist Controversy, 116-117; dis- 
tuption of his friendship with Turn- 
ef, 125-127; co-editor of The Uni- 
versalist Expositor, 131; preaches 
series in Philadelphia, 132-133; his 
Works published, 133; his thought 
becomes more liberal, 133-134; his 
changing view of Christ, 134-135; 
influence of writings of Priestley 
on, 134-135; publishes An Exami- 
nation of the Doctrine of Future 
Retribution, 135-140; his views on 
Channing, 144-148; his thought on 
salvation, 111-112, 148-150; esteem 
of Universalists for, 151; his atti- 
tude on the conviction of Abner 
Kneeland, 153-154; his criticisms of 
new preaching style, 157; opposes 
transcendentalism, 159-160; his po- 
etry, 161; his attitude on reform, 
102-103, 165; death, 167; funeral, 
167; his contribution to American 
religious thought, 169-173; influ- 
ence of Deism on, 194 (m. 7) 

Ballou, Hosea, 2d, 33, 85, 117; 120; 
becomes junior editor of The Uni- 
versalist Magazine, 121; 124-125, 
129; begins The Universalist Ex- 
positor, 131; 159, 162, 167, 209 
(n. 7), first president of Tufts Col- 
lege, 215 (n. 67) 

Ballou, Hosea Faxon, 38, 95, 131, 
152 

Ballou, Hosea Starr, 191 (n. 1) 

Ballou, James, 11, 12, 16 

Ballou, James, Jr., 11 

Ballou, Lydia (Mrs. Samuel Moses), 
2, 4 
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Ballou, Lydia Bliss, 4 
Ballou, Lydia Harris, 1, 2, 3, 47 
Ballou, Mandana (Mrs. Benjamin 


Whittemore), 47, 124, 152, 164 

Ballou, Mary (Mrs. David Bullock), 
2, 3, 4, 6 

Ballou, Mary Holbrook (Mrs. Nathan 
Ballou), 11 

Ballou, Massena Berthier, 40, 114, 
190; 6152 

Ballou, Maturin, 1-3, 4-5, 5-6, 7-8, 
II, 12-13, 14, 18, 47 

Ballou, Maturin, Jr., 2, 11, 16 

Ballou, Maturin Murray, 110, 152, 
214.(0.'6) 

Ballou, Mercy Harris (Mrs. David 
Ballou), 6, 15 

Ballou, Nathan, 2, 11, 47 

Ballou, Phebe, 2, 4, 11 

Ballou, Ruth Washburn, 32, 34, 87, 
88, 115, 164, 166, 167, 168, 196 
Cn. 26) 

Ballou, Sarah CMrs. Moses Wheaton), 
2,4, 6 

Ballou, Silas, 11, 50 

Ballou, Stephen, 2, 13 

Ballou’s Dell, 1, 7, 47, 163-164, 191 
C1. 1 

Baptists, 2-3, 5-6, 8, 9, 11, 12, 14-15, 
39,,02, Aa, tSO 

Barnard, Vermont, 39, 41, 42, 43 

Barnes, Lewis, 84-85 

Barrett, Samuel, 167 

Bartlett, Robert, 209 (n. 7) 

Bellow, Mathurin, 1 

Bethel, Vermont, 41 

Belsham, Thomas, 102 

Bible, 6, 12-13, 14, 23-24, 34-35, 39, 
48-50, 54, 73, 78, 82, 90, 110, 149, 
159, 160, 170-171. See also Scrip- 
tures and Index to Biblical Refer- 
ences 

Blaisdell Cevangelist), 12 

Boston: growth of, 94 

Boston Association Cof Universalists), 
159-160 

Bowen, Henry, 98, 99, 103, 104, 119, 
121,230 

Bowman, Alexander, 43 

Bridgewater, Vermont, 41 

Briggs, Levi, 122, 210 (mn. 55) 

Britton, Joshua, Jr., 163-164 
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Brooks, E. G., 161 

Brooks, John, 120 

Brown, Arthur W., 213-214 (n. 50) 

Brown (Baptist Elder), 13-14 

Brownson, Orestes A., his account of 
influence of thought of Ethan Al- 
len on Ballon, 194 (m. 6) 

Buckminster, Joseph, 77-78, 79, 202 
(n. 16) 

Buckminster, Joseph Stevens, 202 (n. 
16) 

Bullock, David, 3 

Bullock, Mary Ballou CMrs. 
Bullock), 2, 3, 4, 6 


David 


Callowhill Street Church, Philadel- 
phia, 132 

Calvin, John, 102 

Calvinism, 3; tenets of, 8, 11-12, 62; 
effect of American Revolution on, 
10; effect of Universalism on, 10- 
11; 26; within Universalist minis- 
try, 30-31; effect of Ballou on, 172 

Campbell, Alexander, 43 

Celsus, 27 

Channing, William Ellery, 102, 141, 
144-145; Ballou’s opinion of, 144- 
148; attacks Ballou’s theology, 146- 
148; 169 

Chapin, Edwin H., 155-156 

Chauncy, Charles, 27-28, 30, 34, 35, 
IOI, 117, 195 (un. 27) 


cre (Elder of Hartland church), 


Christ: penal sufferings of, 8; Rellyan 
doctrine of, 18-19; Ethan Allen’s 
view of, 24; subordinate to God, 
24, 37, 68-69; 42, 49; role of, 61; 
in Ballou’s thought, 67-69, 134, 201 
(n. 89) 

Christianity: effect of Enlightenment 
on, 9; challenged by Deism, 22 
Church and state, separation of, 102- 

103, 144-145 

Clapp, Theodore, 169 

Clarke, Adam, 139 

Cobb, Sylvanus, 167 

Cole, Alfred S., 213 (n. 5) 

Congregationalism: Universalists dis- 
senters from, 41; 44, 141, 142; its 
establishment opposed by Ballou, 
102-103, 144-145 
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Congregationalists, 9, 45, 51, 77, 78, 
79, 80, 88-89, 142 
Constantine, 83 


Dana, Massachusetts, 32, 
(n. 1) 

Darling, Seth, 42 

Dean, Paul, 94, 96, 111, 120, 122, 
124, 126, 127-128, 129, 209.(n. 7) 

Death and glory, 73, 139-140, 146- 
147, 170. See also Restorationist 
Controversy, Ultra-Universalism De 
Benneville, George, 9-10 

Deism: its challenge to Christianity, 
2.2.5:26, 00,0170 

Deists, 22, 26-27, 90, 154 

Democrats, 82-84 

Determinism, 28, 29, 35, 57-58, 148, 
170. See also Necessity, Freedom 
of the Will 

Devil, 46, 59, 60, 63 

Dole, Benjamin, 89 

Dunkers, 9 


195-196 


Edwards, Jonathan, 78, 169, 199 (n. 
26) 

Election, 8, 10; Rellyan doctrine of, 
18-19; Universalist modification of, 
19; 143. See also Predestination, 
Reprobation 

Emerson, Brown, 88-89 

Emerson, Ralph Waldo, 32 

Emmons, Nathaniel, 169 

Enlightenment: effect on Christianity, 
93 22, 30, 170 

Episcopal church, 5 

Examination of the Doctrine of Fu- 
ture Retribution, An, 135-140 

Everett, L. S., 131 

Evil, 29, 56, 147 

Federal Street Church, Boston, 141, 
144. See also Arlington Street 
Church 

Federalists, 82, 84 

Ferris, Walter, 43, 44, 45 

Fifth Universalist Society, 
I51 

First Universalist Society, Boston, 51, 


Boston, 


94 
Flagg, Joshua, 96, 203 (mn. 59) 
Forrester, George, 82 
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Foster (Editor of The Universalist 
Magazine), 119 

Foster, Joel, 27, 34-36, 92, 196 (n. 
27) 

Fourth Universalist Society, 
York, 156 

Freedom of the Will, 8, 35; Ballou’s 
denial of, 57-58; possible influence 
of Edwards on Ballou’s rejection of, 
199 (n. 26) 

Freeman, Thomas, 43 

Friends, 2, 16 

Frothingham, Nathaniel, 206 (n. 18) 


New 


General Convention (of New Eng- 
land Universalist churches), 18-19, 
20, 30, 38-39, 43, 44, 47, 50, 114, 
117, 125, 127-128, 129; transforms 
into national organization, 132; 203 
Cn. 59) 

General Reform Association, Univer- 
salist, 165 

Gilman, Josiah, 167 

Gloucester Conference Cof Universal- 
ist ministers), 80, 92 

God: existence of, 22-23; 24, 25, 28; 
omnipotence of, 29-30, 55; benevo- 
lence of, 29, 30, 51, 66; is responsi- 
ble for sin, 29, 56, 57-58; is un- 
changeable love, 61, 66-67, 172; 
justice and mercy of, 73; 113, 136, 
144, 147, 172. See also Trinity, 
Unitarianism, Arianism 

Gospel Visitant, The, 81, 91 

Great Britain, 83 


Hardwick, Massachusetts, 21, 32, 43 

Harris, Anthony, 2 

Harris, Mercy (Mrs. David Ballou), 
6, 15 

Harris, Richard, 2 

Harris, Uriah, 2 

Hartland, Vermont, 41, 42, 43 

Harvard College, 141 

Haynes, Lemuel, 45-46 

Hilliard, Samuel, 45 

Holbrook, Mary (Mrs. Nathan Bal- 
lou), 11 

Hollis Professorship of Divinity, 141 

Hopkins, Samuel, 58, 169 

Hopkinsians, 64, 82, 201 (n. 109) 

Hudson, Charles, 122, 127, 128, 129 
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Human nature, 49, 56-61, 72, 74, 9I- 
92, 134, 136, 140, 143, 146-150, 
172 

Hymnology, 50-51, 105, 198 (n. 24) 


Jackson, Andrew, 203 (n. 59) 

Jones, Thomas, 80, 94, 209 (n. 7) 

Judgment, 96-97, 107. See also Pun- 
ishment 


Kelly, John, 89 

Kneeland, Abner, 26, 50-51, 52, 80; 
doubts Christian revelation, 90-91; 
105, 109, I12, 113, 128; convicted 
for blasphemy, 153-154; 201 (n. 
SO), sco (mn? 51), 214°(n, 21) 


Laithe, Zephaniah, 36, 44, 158 

Leibnitzian optimism, 29 

Liberty of the Will. See Freedom of 
the Will 

Logan (Principal 
Academy), 17 

Lombard Street Church, Philadelphia, 
112 

Loveland, Samuel C., 209 (m. 7) 

Lull, Timothy, 41 


of Chesterfield 


Madison, James, 83, 84 

Man, concept of. See Human nature 

Marsh and Capen (publishers), 131 

Marsh, Joel, 41 

Marshall (evangelist), 12 

Masonic Order, 46-47 

Massachusetts Constitutional Conven- 
tion of 1820-1821, 102-103, 144, 
145 

Massachusetts Universalist Conven- 
tion, 158, 159, 160 

Merritt, Timothy, 97 

Methodists, 42, 97 

Milton, John, 56-57 

Miner, Alonzo Ames, 156, 159, 167 

Mitchell, Edward, 31, 80, 112 

Morse, Jedidiah, 129, 141 

Moses, Lydia Ballou CMrs. Samuel 
Moses), 2, 4 

Moses, Samuel, 4 

Murray, John: propagates Univer- 
salism in American colonies, 10; 
founds Universalist church at 
Gloucester, 18; preaches Rellyan 
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Universalism, 18-19; 27; rejects 
Ballou’s theology, 31; 32, 36-38, 
44, 76; his attitude toward Ballou, 
80; death, 94; 110 

Murray, Judith Sargent (Mrs. John 
Murray), 37, 105 

Murray, Noah, 44 


Necessity, 8, 170. See also Deter- 
minism, Freedom of the Will 

Newhall, Joseph, 95 

New Haven, Connecticut, 112 

Nichols Academy, 158 

Notes on the Parables of the New 
Testament, 34, 48-50, 80; enlarged 
edition, 81-82; revised edition of 
Bo ea He fe 


Origen of Alexandria, 9 
Original sin, 8, 25, 56-57 


Page, Reed, 51 

Paige, Lucius R., 106, 167 

Paine, Ebenezer, 51 

Paine, Thomas, 26, 27, 67, 194 (n. 7) 

Paley, William, 90, 110 

Park Street Church, Boston, 129 

Parker, Noah, 76 

Parker, Theodore, 159; his tribute to 
Ballou, 167-168 

Parkhurst, John, 139 

Paul, St., 13, 42, 68, 139, 147, 149, 
162 

Pearl Street Church, New York, 112 

Petitpierre, Ferdinand Olivier, 28-29; 
influence of his writing on Ballou, 
29-303 35, 39, 56 

Phillips, Israel, 2 

Pickering, David, 209 (n. 7) 

Portsmouth, New Hampshire, 76, 84 

Pratt, H. C., 160 

Predestination, 8. See also Election, 
Reprobation 

Priestley, Joseph, 101, 102; influence 
of his writings on Ballou, 134-135; 
139 

Providence Association (of Universa- 
lists), 129 

Punishment: eternal, 8, 26, 34, 48, 
107; earthly, 35, 113-114, 117-119; 
future, 28, 35, 91-93, 135-140. See 
also Judgment 

Putnam, Perley, 206 (n. 11, n. 18) 
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Quakers, 2, 16 


Rationalism, 159-160, 161 

Reason, 22-23; in use of Scripture,. 
23-24, 143; in man’s life, 25, 543. 
137, 170-171 

Reed, Samuel H., 206 (n. 18) 

Reform, 102-103, 165-166 

Regeneration, 8, 143 

Relly, James: his doctrine of atone- 
ment, 18-19; 39, 49, 117 

Repentance, 79-80, 149 

Reprobation, 8, 10, 11, 13, 143. See 
also Election, Predestination 

Republicans, 82-84 

Restorationism, 117, 142, 162, 170 

Restorationist Controversy, 113-114, 
119-129. See also Death and glory, 
Ultra-Universalism 

Restorationists, 116, 117, 120, 122- 
125) T2711 20;0bd2 

Revivalism, 79-80 

Rich, Caleb, 9; becomes a Univer- 
salist, 10; 11; his influence on 
Ballou, 12; «14,046; 47,392) 116, 
158, 199 (n. 23) 

Richards, George, 45, 76, 77, 80 

Richmond, New Hampshire, 1, 2, 5, 
163 

Robinson, Isaac, 51 


St. Lawrence University, Theological 
School, 215 (n. 67) 

Salem, Massachusetts, 87 

Salvation; nature of, 111-112, 148- 
149; by character, 148-150 

School Street Church. See Second 
Society of Universalists, Boston 

Schwenkfelders, 9 

Scriptures, 1, 22, 26, 27, 34,255-56, 
57, 66, 78, 79, 81, 84, 90, 91, 93, 
138-139, 143, 157, 161, 171. See 
also Bible and Index to Biblical 
References 

Second Society of Universalists. 
(School Street Church), Boston, 
94, 124, 126, 141, 154-156, 157> 
160, 163, 167, 206 (n. 11) 

Servetus, Michael, 102 

Sharp, Daniel, 167 

Sherman, Harry M., 214 (n. 21) 

Simes, Mark, 84, 85 
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Sin: origin of, 25, 57-61, 134; use by 
God, 25-26, 29, 56; 27-28; relation 

_ to misery, 28, 91-92; nature of, 54- 
61; 72, 201 (n.106), 91-92, 136- 
139, 146, 172 

Skinner, Otis, 162 

Society to Propagate the Gospel in 
Foreign Parts, 5 

Soule, H. B., 154-155 

Southern Association Cof Universa- 
lists), 108, 127 128, 153 

Stacy, Nathaniel, 29, 39-40, 47 

Streeter, Adams, 158 

Streeter, Barzillai, 96 122, 127, 128, 
210 n55 

Streeter, Russell, 105, 130, 209 (nm. 7) 

Streeter, Sebastian, 17-18, 51, 105, 
167, 209 (n. 7) 

Streeter, Zebulon, 30, 158 

Sutton, Massachusetts, 9 

Sweet, Jonathan, 2 


Taylor, John, 27 

Thayer, Simon, 3, 17 

Third Universalist Society, Boston, 
110 

Thomas, Abel, 132 

Thompson, A. R., 166 

Thompson, Barnabas, 41 

Thoreau, Henry David, 32 

Transcendentalism, 159-160 

Treatise on Atonement, A: influence 
of Ethan Allen’s Reason the Only 
Oracles of Man seen in, 23, 26; re- 
flects influence of writing of F. O. 
Petitpierre, 29; 30, 34, 49; first 
edition published, 52-53; 54-75, 80, 
91, 92, 98, 108, 116; revised edi- 
tion of 1832, 133-135; 171 

Trinity, 23; in Scripture and reason, 
24; 44, 67-68, 98. See also Ari- 
anism, Unitarianism 

Trumpet and Universalist Magazine, 
129, 130-131 

Tufts, Charles, 158 

Tufts (College) University, Divinity 
School, 215 (n. 67); Crane Theo- 
logical School, 216 (n. 79) 

Turner, Edward, 30, 50-51, 76, 77, 
80, 86, 87; correspondence with 
Ballou on future punishment, g1- 
H2:. 705, 116, -119;120, 122) 123° 
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$24) 125. ePtO- 127, 2TY Ci, 74), 
129, 167, 209 n7 


Ultra-Universalism, 146-147, 170. 
See also Death and glory, Restora- 
tionist Controversy 

Unitarian Controversy, 141 

Unitarian Universalist Association, 
141 

Unitarianism, 24; preached by Ballou, 
30; 67, 68; its rise in New England, 
141. See also Arianism, Trinity 

Unitarians, 101-102; relationship to 
Universalists, 141-144; salvation by 
character, 148; 150, 154, 159, 162, 
170, 172 

Universal salvation, 9, 72-75 

Universalism, 9-10; its rise in 
America, 10; orthodox opposition 
to, 10-11, 19, 48; 78, 97, 116, 162, 
164, 172-173 

Universalist Expositor, The, 131 

Universalist General Reform Associa- 
tion. See General Reform Associa- 
tion 

Universalist Magazine, The, 118-120, 
121-124, 144 

Universalists: number of preachers 
in 1791, 18; relationship to Uni- 
tarians, 141-144; increase of, 151; 
influence of transcendentalism on, 
159-160; 170 

Universalist Society, 
126-127 

Universalist Society, Portsmouth, 76- 
77, 84-85, 86-87 

Universalist Society, Salem, 76, 86- 
88, 94-96, 206 (m. 11, n. 18) 

Usher, J. M., 61 


Charlestown, 


Waldron, Isaac, Jr., 84-85 

Walker, James, 142 

Wallace, Jonathan, 209 (n. 7) 

Walnut Hill Evangelical Seminary, 
158-159 

Walton, Joseph, 79-80 

War of 1812, 82-85 

Ware, Henry, Jr., 142 

Warwick, Massachusetts, 9 

Washburn, Ruth. See Ruth Wash- 


burn Ballou 
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Washburn, Sarah, 32-33 

Washburn, Stephen, 32 

Washington Benevolent Society, 84, 
112 

Watts, Isaac, 50, 51 

Webster, Daniel, 103 

Western Association (Cof Universa- 
lists), 47 

Wheaton, Moses, 6 

Wheaton, Sarah Ballou (Mrs. Moses 
Wheaton), 2, 4, 6 

Whittemore, Benjamin, 124 

Whittemore, Mandana Ballou (Mrs. 
Benjamin Whittemore), 47, 124, 
152, 164 

Whittemore, Thomas, 98; studies un- 
der Ballou, 109-111; 119; becomes 
junior editor of The Universalist 
Magazine, 121; 125, 127, 128, 
129; founds the Trumpet, 130-131; 
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153, 157, 160, 166, 
Cm.800,.250 (Nn. 2t) 

Williams, “Old Captain,” 42 

Williams, Roger, 1 

Winchester, Elhanan: ordains Hosea 
Ballou, 20; 33-34, 39, 93, 201-202 
(n. 113) 

Winchester Profession of Faith, 43-44, 
215 (n. 74) 

Wing, Cassandana Ballou (Mrs. 
Joseph Wing), 40, 152, 166 

Wing, Joseph, 152 

Wood, Jacob, 91, 117, 120-123, 124, 
126, 128, 129 

Woodstock, Vermont, 38-39, 41, 42 

Worcester, Samuel, 88, 92, 141 


167, 203 


Yale College, 112 
Young, Joab, 20, 45, 158 
Young, Thomas, 194 (n.1) 


ue fear: 
es mr 


Uh 


yi is Huh Ma thy 


be 


_ 


Gi: ra Sd F 


hoe sae fy 1a 


' 


en 


7 a : in 


Nita ein 
A i" bY if i 
Ue eat ce i 
bi ales 


GAYLORD | PRINTEDINU.S.A- 


rey 


ert 


ert 


sai 


ie 


ates 


ba 


ieee aE 


ey 


ie 
im 


i s 
nett 
Fai 


3 
se 


TL 


Library 


Speer 


——— 
es 
= 
——— 
o oS 
eee SS 
= 
= 
ee 
2 —_— 
—— 
— 
a 
———————— 
——— 
: eres 
——————_ 
a 
——————— 
P= 
eo 
a 
SS 
0 gece een 
aero 


10 @) 
ce) 
10 @) 
oe) 
co 
o 
) 
» 
© 
N 
a 
© 
. 
oe 


| 


REELS te rages j 
si awe) 


he 


a fe 
i eee 


ef! 


. ry 
tite aptee en 


ee itteaes 


eres 
ret 


be 


any 


au 


Gere 


tate 
Tetrierey rats 
irhelsprietaoer te! 

th ; 


Beis 
rT 


ae 


eerpeenane 


ae 


petite 


sear ates 
a 


ee {2 aSaha 
sSeleteatitee 
edt 


Baie 


setete 


e 


zy 
5 


Aiea eatin 


sat 


eu Bens 


Ht 
shenans 


sires 


f 


